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INTRODUCTION 


■]4 /TY acquaintance, which has now ripened into a valued 
“^“^•^friendship, with the author of this book dates from the 
very beginning of the present century, when I can remember 
him coming as a " new boy ”, very modest and quiet, to our 
school in the Scottish Highlands. A few years afterwards he 
was beginning to make a name for himself in the University of 
Aberdeen as a distinguished student of philosophy. I next 
saw him a quarter of a century later in my flat in New York 
City, but in the interval he had, like so many Scots, travelled 
far and wide and rendered conspicuous Christian service in 
more than one distant country. While it was in Lima, Peru, 
that most of his time was spent as professor of philosophy and 
Christian missionary, there were few parts of Latin America 
to which his reputation did not extend. His understanding 
of the religious life of the South American continent is 
unsurpassed, and his book about it, The Other Spanish Christ, 
is authoritative. I have heard it said that Dr. Mackay’s real 
eloquence as a public speaker can be appreciated only by those 
who have heard him speak in Spanish. In 1932, he came to 
New York as a recognized missionary statesman and four 
years later he became President of Princeton Theological 
Seminary. Many will remember him as chairman of one of 
the commissions of the O.xford Conference on Church, 
Community and State in 1937. 

' The present work bears many traces of these experiences. 
There is constant reference to the American situation ; 



Princeton and its associations are very much in the fore- 
ground ; but on every page one is aware also of the larger 
background of world-wide problems. The influence of two 
contemporary thinkers is perhaps particularly apparent — 
Miguel de Unamuno and Karl Barth — yet there are few 
leaders of contemporary philosophical and theological 
thought of which President Mackay does not on some page 
betray his knowledge. 

The book, however, is quite uniechnical in manner and 
method, and will be found delightfully easy to read. It 
gathers up many of the most promising new lines of approach 
to the theological problem which have lately been opened up ; 
but before presenting them to us, the President'has made them 
very much his own, and brought something of hi.s Highland 
imagination to bear upon them, with a result which I find 
very attractive. Here then is a most winsome and persuasive 
book from America which I have every confidence in com- 
mending to readers in the author’s homeland. 

JOHN ]!AIL1,IK 


THK UNIVERSITY OF EDINBURGH 

August 1942. 



CHAPTER ONE 


THE MODERN ROAD TO EMMAUS 


The Christian World finds itself today in a time be- 
tween the times. One era has come to an end; another, 
whose shape none can predict, is veiled in mists. Our 
situation bears a certain resemblance to that of the fol- 
lowers of Jesus in the hours of gloom between the 
death and resurrection of their Lord. Now, as then, 
thought on the ultimate questions of God and life has 
reached a twilight phase, a kind of theological paren- 
thesis. 

Christian theology was born, it may be maintained, 
when a Galilean fisherman exultingly exclaimed, ad- 
dressing himself to his Master, "Thou art the Christ, the 
Son of the living God.” It died when that Master was 
crucified, being born again when two travellers met An- 
other on a mountain road in Judea. Tliat road and those 
wayfarers are a parable of our contemporary situation 
in thought; the encounter with the Other in the eve- 
ning twilight is a parable of the cure that the Christian 
world needs for its reviving. 

Let us recall the symbolic scene. Two friends toiled 
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dejectedly along the wild, lonely trail that leads fiom 
the Holy City to a village called Emmaus. They had 
been followers of Jesus of Nazareth, who, they be- 
lieved, was to establish a new order, the Kingdom of 
God, in the ancient land of David. But the Nazarene 
had been crucified two days before by the Roman 
power. With hopes eclipsed and minds blacked out, the 
friends wended their way homeward, conversing sadly 
as they went. As the shades of night were falling One 
came into their company whom they knew not. Learn- 
ing the cause of their gloom and doleful discourse, the 
Stranger gave them a lesson in theology. He offered a 
startling interpretation of recent events within the 
framework of a Book they had never understood. He 
explained to them the necessity of their Master’s cruci- 
fixion, countering their human thought with a divine 
ought. 

As light streamed from the lips of the Stranger into 
the darkened minds of the travellers, their hearts be- 
came strangely warmed. The same evening, in their 
village home on the edge of the plateau, they recognized 
the Companion of their journey by the way 'Fie blessed 
the bread. After Fie had withdrawn they recalled, upon 
reflection, how the new light that irradiated their minds 
upon the road had made their hearts burn. First the 
lightened mind; then the burning heart. It was so then; 
it must be so now. A revival of theological insight is the 
first phase of the revival that we need. 

For the Road to Emmaus is the road of our time. In 
the two travellers who trudged along that rugged path 
nineteen centuries ago we behold ourselves and our con- 



AUTHOR’S PREFACE 

W HAT is here offered is in no sense an introduction 
to theology. Far less is it a primer or manual of 
theological ideas. It is simply what it says it is, a preface, 
a foreword to theological discussion, a glimpse at the 
borderland between theology and religion. These chapters 
crystallize a series of reflections upon religious and theological 
questions which the writer believes to be important. In 
setting them down on paper he had in mind the same that 
he essayed to do in the oral delivery of the lectures, to 
address the ordinary intelligent reader, both clerical and 
lay, rather than the technical theologian. He has striven 
nevertheless to deal with matters which are not so much 
elementary as elemental, and which theology must take into 
account. 


Princeton, N.J. 


J. A. M. 
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temporaries. We, like them, had dreamed of a new age. 
Like them, we have known the bitterness of disillusion- 
ment. Christendom has been disrupted. Millions of our 
fellow travellers have taken farewell of Christ and 
Christian civilization and Christian hope. An era has 
closed. The Road to Emmaus has become our road. A 
mood of quiet desperation has become our mood. The- 
ology has a new task today, the task of bringing back 
meaning into Ufe, the task of restoring the foundations 
upon which all true life and thought are built, 

I. Quiet Desperation 

Quiet desperation, to use a descriptive term employed 
by Pascal, is the prevailing mood in the world of today. 
Our religious life has been gripped by this mood. 
Romantic faith in the Jesus of history alienated from 
the Christ of the Christian creeds, naive trust in the So- 
cial Gospel divorced from an awareness of the demonic 
power of evil, both have come to an end. Many, whom 
we have known, trusted at one time that "a God with- 
out wrath brought men without sin into a king- 
dom without judgment through the ministrations of a 
Christ without a cross.” ^ But it has not happened that 
way. 

The churchmen who went to the Stockholm Confer- 
ence on Life and Work in 1925 thought they saw the 
lights of the Holy City flashing in the near horizon. 
From the pinnacle of an unchristian hope, many have 
been plunged since that time into tlic abyss of an un- 
christian despair. In those romantic days Christian doc- 

1 Richard Niebuhr, The Kingdom of Cod in America, p. 153, 
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trine was disdained. Doctrinal emphasis was held to be 
prejudicial to Christian unity; it was considered a shackle 
upon aggressive Christian action. The ideal for thought, 
in the view of many Christian leaders, was to discuss 
viewpoints without coming to a conclusion. The tech- 
nique of group discussion was deified. “Trust the Sys- 
tem,” meaning the discussion technique, was the cable 
message sent by a famous group discussion leader to 
members of an international Christian conference. Men 
of other days would have cabled in similar circumstances 
“Trust In God.” 

Our situation is tragic. A new world war, the persecu- 
tion of Christians and Jews, the loss of values which we 
had come to regard as part of the permanent heritage of 
civilization, a deep cleavage of opinion among Chris- 
tians on the subject of war, are part of our present 
plight. In many an institute of sacred learning Chris- 
tian scholarship has become so bankrupt that it has no 
certain word to say about Jesus of Nazareth to the new 
pilgrims to Emmaus. From the Ups of many simple folk 
resounds the bitter plaint of the Magdalene, "They have 
taken away my Lord, and I know not where they have 
laid Him.” 

A certain quiet desperation prevails also regarding 
man and human life. We have travelled far from the 
days when a poet sang, "Glory to man in the highest,” 
when philosophy was sure that man was “the measure 
of all things,” when thinking was considered to be the 
highest activity of human personality, when man was 
in every circumstance "captain of his soul.” How the 
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stocks of man have fallen in the world market! A Rus- 
sian and an Englishman, Nicholas Berdyaev and H. G. 
Wells, have recently written books with the same title. 
The Fate of Man. 

"Homo Sapiens” has egregiously failed in these last 
times. In art his figure is scarcely recognisable. In the 
modernistic art of today the very outline of the human 
form is missing. Men are portrayed, not as we have 
known them hitherto, creatures bearing the image of ! 
the divine, but as beings who symbolize the will to 
power or the impulses of desire. Intent upon self- 
forgetfulness, people flee from themselves to become lost 
in the crowd. Literature, despite its pretense at realism, 
is marked by a flight from reality. The heroes of moderrr 
fiction are spiritually homeless. The heroine of our latest 
American best-seller, after a life of utter futility, in 
which she failed to hold on steadfastly to any spiritual 
value, says bravely, but with quiet desperation, at the 
close, "Tomorrow is another day,” 

The Jewish people, which has ever been a living par- 
able of the human race as a whole, is today the very in- 
carnation of this mood. Leftist Jews, who fought for 
world revolution, have been disillusioned by the course 
of events in proletarian circles. No less disillusioned are 
the Zionists of the right, who now know that Palestine 
is becoming further and further removed from being a 
Jewish home. At the same time, unparallelled suffering 
has become the lot of millions of Jews in Europe. Yet 
In this country Jews In positions of influence are afraid 
even to make known the sufferings of their race. If 
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ever Pascal’s “quiet desperation” was applicable to a 
people, it is applicable to the great Jewish people in our 
time. 

The same mood expresses itself in the realm of 
thought. For years secular thinking around the world 
has not been governed by any single, luminous idea that 
gives meaning and purpose to life. The last idea of this 
kind was the conception of evolution as applied to 
world history. But what serious thinker today uses the 
category of evolution outside the restricted sphere of 
biology? Even before the last world war, Albert 
Schweitzer had become aware of the lack of an integrat- 
ing conception in our culture. In his book, The Decay and 
the Restoration of Civilization, he drew attention to the 
.'tragic fact that modern culture lacks a world view. 

Until recently we had supreme faith in science and 
education. Today scientists feel very much as the as- 
trologers of Babylon did when Nebuchadnezzar asked 
them to interpret the dream he had forgotten. “Tell us 
the dream,” the wise men said, “and we will interpret its 
meaning.” "Tell us your dream,” say our scientists. “If 
you know what you ought to do, we will tell you how 
to do it. But it is not the role of science to provide men 
with a vision of the goal of living.” A similar situation 
obtains in the realm of education. At a time when edu- 
cational techniques were never so perfect, when the 
facilities for education are greater than ever before, 
educators are not clear what life itself is for or what 
educated people are supposed to be or do. What is at 
stake is a clear, coherent conception of life. 

There is still another ground for quiet desperation. A 
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clear trend towards niliilism has appeared in important 
areas of the world. Several years before Rauschning 
wrote The Revolution of Nihilism, Karl Heim described 
the intellectual nihilism which had become a character- 
istic of the German mood. In his book, God Transcendent, 
the Tubingen professor gives a remarkable quotation 
from Nietzsche’s "The Will to Power.” Nietzsche 
prophesied the "rise of Nihilism” for the next two cen- 
turies, Said he, "This future speaks in a hundred signs. 
This destiny annoimces its coming everywhere. All ears 
are alert to hear this music of the future. The whole of 
European culture has felt the torment of suspense, 
growing from decadte to decade, like an impending catas- 
trophe; restless, all-powerful, headlong, like a torrent 
that must break through; unable to reflect, and even 
afraid of anything like reflection.” ® How startlingly the 
course of recent events in Europe has corroborated this 
prediction! 

In the same volume Heim shows how atheism had 
passed into nlliilisra. The difference beWeen these two is 
this. An atheist is a man who, while conceiving God as 
a possibility, nevertheless denies His reality. Thus doubt, „ 
which Lawrence of Arabia described as "The modern 
man’s crown of thorns,” is for the atheist “the shadowed 
side of faith,” But for the nihilist, doubt has no mean- , 
ing. For him it has become impossible even to conceive 
the existence of a God. In the words of Ernest Jiinger 
whom Heim quotes: “No longer to be able to doubt, to . 
have lost even the shadowed side of faith, that is the 
state of being without grace in its full realisation, the 

®Heun, God Transcendntt, p, jfi. 
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state of cold death, in which even corruption, that last 
grim vestige of life, has ceased.” ® 

The latest developments in the new sociology of 
knowledge aiford another illustration of the emergence 
of nihilism in thought. Professor Mannheim, an exiled 
German professor, affirms that the only objectivity pos- 
sible to thought is the recognition of the inexorable con- 
nection between intellectual formulation and social in- 
terest. (History simply repeats itself. The doctrine of 
eternal recurrence is therefore true. Progress in any real 
sense is impossible.) In such a case, as Mannheim points 
out, man finds himself in a grim paradoxical situation. 
Movement in history is dependent upon man’s power to 
dream and his faith that what he dreams will come true. 
But the moment man believes progress to be unreal, he 
ceases to dream and to pursue ideals, Wlien this happens, 
thought becomes static and action impossible, while man 
himself becomes no more than a thing. "We would then 
' be faced,” says Mannheim, "with the greatest paradox 
imaginable, namely, that man who has achieved the 
highest degree of rational mastery of existence, left 
without any ideal, becomes a mere creature of impulses. 
Thus after a long, tortuous but heroic development, just 
at the highest stage of awareness, when history is ceasing 
to be blind fate and is becoming more and more man’s 
own creation, with the relinquishment of Utopia, man 
would lose his will to shape history, and thereby his abil- 
ity to understand it.” * 

In the sphere of action nihilism is now as apparent as 

® Heim, God Transcendent, p. 57, 

* Karl Mannheim, Ideology and Utopia. 



THE MODERN ROAD TO EMMAUS 


9 ■ 

it is in the sphere of thought. Revolution as an idea 
tends to be deified without any reference to a construc- 
tive program. Men no longer consider it important to 
have a pattern of the new order that they project. Rev- 
olutionary activity becomes nilfilistic. More than half a 
century ago Dostoevsky, the prophet of the Russian 
Revolution, made clear that deep down in the Russian 
soul is a nihilistic trend. The German, Rauschning, has 
abundantly proved in his Revolution of Nihilism that 
the same trend exists in Germany and that clear-cut 
ideology has ceased to control policies in Hitler’s Reich. 
The mystic ideology in which the Nazi revolution was 
born fades more and more into the background. 

I pause at this point to say that the effect of all this 
upon the United States and upon American public opin- 
ion generally is devastating. This is particularly so in 
the world of youth. We live like people in a strange 
world. What takes place in the world around us in 
Europe and in Asia appears to us utterly crude and 
meaningless. We are conscious of no all-embracing pur- ^ 
pose. Our minds are broken and we are bewildered. We 
are equally incapable of responding to^a deep sorrow or 
of yielding to a rapturous joy. We are unwilling to 
make irrevocable commitments. This is natural. For 
broken-mindedness benumbs the heart: it dries the 
fountains of philanthropy; it makes heroic action im- 
possible; it creates cynicism and distrust. It is a condi- 
tion much harder to cure than that of the broken heart. 
And so, believing nothing, trusting no one, we ask to be 
left alone, exulting in our freedom and clutching our 
standards of living.^Like Cleopas and his friend, we had 
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trusted, oh, so fondly and trtistfully in this or that man, 
or in this or that cause, or in this or that panacea, and 
now, alas — a world at war. 

Could clearer evidence be required that we have 
reached the end of a great cultural era? How similar is the 
period through which we are passing to that in which 
the fountains of ancient thought dried up, and would 
have remained dry had not the Christian evangel of 
the “God and Father of our Lord Jesus Christ” filled the 
depleted springs with fresh water! 

11. Agonizing Quest 

Unsettlement and nihilism, however, cannot be the 
final word. Life in a meaningless world is impossible and 
can only produce neurotics, suicides, and monsters. But 
the disintegrating influences responsible for this situa- 
tion can be overcome only by the restoration of au- 
thority; and, by this I mean, the authority of ultimates. 
Upon the answer to the question of meaning and au- 
thority the answer to all other questions depends. 

In order to live at all, especially in a time of crisis, 
men must believe. They must have faith in something 
which they accept as true and abiding. In^ a critical, 
nilulistic age, neither habits nor character can indefinitely 
endure without a faith and a satisfying world view. The 
only persons who are really interesting today are peo- 
ple of conviction. The only ideas which people will have 
anything to do with are ideas that claim to be transcripts 
of reality. It is useless asking any but sophisticated peo- 
ple to act as if certain things were true. The old “as-if” 
(ak-ob) philosophy has become effete. Real people do 



II 


THE MODERN ROAD TO EMMAUS 

not wish to be duped, even for tlieir good. They wish to 
know the truth, the stark, naked, brutal truth, what- 
ever it be. Some recent words of Professor Eddington 
are very striking in this connection. “'We want,” he says, 
“an assurance that the soul in reaching out to an un- 
seen world is not following an illusion. We want secu- 
rity that faith and worship and, above all, love, directed 
towards the environment of the spirit, are not spent in 
vain. It is not sufficient for us to be told that it will 
make better men and women of us. We do not want a 
religion that deceives us for our own good.” ® It is not 
Slurprising, therefore, that we witness in every direction 
an agonizing quest for meaning and authority. 

The most notable attempt to create meaning, and to 
combat that disintegration which inevitably follows the 
absence of meaning. Is that carried out by the group of 
nations which we call totalitarian. This attempt owes its 
strength, in each instance, to a myth of destiny. The 
totalitarian regime is the first tremendous answer to the 
modern quest for meaning. From a state of despair, 
frustration or quiet desperation, Germany, Russia, Italy 
and Japan suddenly passed ihto a period of intense cru- 
sading action. Their political resurgence had religious 
overtones. They did not proclaim ideas or ideals as the 
inspirers of their policy; they pledged loyalty to con- 
crete, primitivistic realities, which they invested with ab- 
solute divine significance and to which, personified in 
messianic personalities, they linked their destiny. 

(It thus came about that an anthropological entity 
called the Nordic master-race, a sociological entity called 

® Quoted by Grace Stuart in Achievement of Personality, p. if 7- 
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the proletarian class, a historical entity called the Roman 
imperial tradition, a biological entity called the Jap- 
anese dynastic house, were transformed into deities. The 
states that served the new gods became churchly in 
character and proceeded to take issue with the Chris- 
tian Church witliin their domains. The question of 
sovereignty became crucial, creating the problem of 
shrine worship for Church leaders in the Japanese Em- 
pire, and the problem of an oath of allegiance for 
Church leaders in the Third Reich. A new polytheistic 
era dawned. The gods came back, the successois of that 
"damned crew” that, nineteen centuries ago, had 

Felt from Judah’s land 
The dreaded Infant’s hand. 

We are not concerned here, however, with a phi- 
losophy of totalitarianism. We confine ourselves to ob- 
serving that when the mind of a man or a nation is lit 
up with positive religious meaning an incandescent glow 
y takes possession of the emotional life. The religiously 
lightened mind gives birth to the burning heart. When 
this takes place, disintegration ceases; frustration and 
despair come to an end; crusading zeal whips life into a 
flame, as we have seen happen in the citizens of the 
totalitarian Church-States. A theology, even a pagan 
theology, gives a formidable strength to character, a 
strength which no humanistic ethic can ever create. 

Another trend in the direction of restoring meaning 
and authority appears in the passion for an integrated 
philosophy of life. As the totalitarians have returned to 
primitive society in search of absolutes and have created 
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thereby a new polytheism, our modern Rationalists hark 
back to the Enlightenment and to the great philosophies 
to which that movement gave birth. They recognize 
that a clearly articulated system of belief is needed by 
man for right thinking and creative living, for culture 
and religion, for education and politics. 

Foremost among the advocates of a return to the En- 
lightenment and its particular approach to life is that 
amazing, many-sided genius, Albert Schweitzer. Karl 
Barth told me once of a conversation he had with 
Schweitzer in Munster before Barth came to Bonn. “You 
and I, Barth,” said Schweitzer, "started from the same 
problem, the disintegration of modern thought; but, 
whereas you went back to the Reformation, I went back 
to the Enlightenment.” 

Schweitzer laments the fact that for decades philos- 
ophy has made no attempt to construct a world view 
(a Weltanschauung) ; although a world view is what, in 
his judgment, modern thought most needs. He accuses 
philosophy of having abandoned its supreme role of 
formulating a total view of things, becoming virtually 
transformed into a history of philosophy. For years 
Schweitzer himself agonized to discover the integrating 
principle of a true philosophy of life. At last he found 
it. One day towards evening, as he sailed up an African 
river, there came to his mind, with a flash of intuition, 
the principle of "reverence for life.” This principle, ac- 
cording to Schweitzer, was the great discovery made by 
Jesus and was His supreme contribution to human 
thought. Upon it and around it a life philosophy for 
today must be constructed. 
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The great struggle for ultimates has been represented 
in this country in recent decades, not so much by philos- 
ophers or theologians, strange to say, as by that remark- 
able group of men known as the Literary Humanists, 
among whom stand out the names of Irving Babbitt and 
Paul Eirner More. These men fought for absolute values 
at a time when total relativism prevailed in the high 
spheres of literature, philosophy, and theology. Bab- 
bitt, and especially More, gave a great impulse to the 
study of the humanities. Babbitt remained an idealist; 
More became a Christian. 

Chief among those who maintain that what Ameri- 
cans need most is a world view, is the brilliant and 
progressive President of the University of Chicago. 
President Hutchins indicts college education in America 
because of its anarchic character. It presents an atomistic 
instead of a planetary world. It lacks a great central, 
luminous, Integrating idea to give it meaning and direc- 
tion. (Educators, says he, must become metaphysicians. 
The supreme function of a college education is to in- 
troduce young men and women to the wisdom of the 
ages, eliminating entirely from the curriculum a host of 
matters of purely technical and vocational interest. The 
only trouble with President Hutchins is that he appears 
to think that what is important is an interest in meta- 
physics, or in systems of thought, as such. He forgets 
that in a system of philosophy, as in a system of re- 
ligion, the important thing is not the form but the 
substance. For a philosophy, like a religion, may be the 
noblest or the most baneful influence in the life and 
thought of a people. 
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I sat down recently in New York with a group of 
men representing science, philosophy, and theology. The 
group included Protestants, Roman Catholics, and Jews. 
It was interesting to hear the representatives of science 
say how fully they recognized the limitations of their 
own profession, and how, in so many instances, scien- 
tists devoted to different branches of study were not 
able to understand each other’s language. “We simply 
talk past each other,” one of their number said. Those 
distinguished scientists expressed a longing for a unified 
system of thought in which science would make its own 
contribution to an understanding of the universe. They 
were clear, however, that science itself could never 
pierce to the core of things. They regarded the sphere 
of religion as a sphere beyond science, which the scien- 
tist, as such, could not enter and in which he had no 
scientific right to give an authoritative opinion. It was„ 
impressive to see how earnest and child-like those giant 
minds were in their approach to spiritual reality. 

Another note in the contemporary quest for author- 
ity is struck by those who crave a Master. A wide- 
spread yearning exists to be able to read ultimate 
meaning in a face, and to listen to the accents of an au- 
thoritative voice. 

Some years ago I attended an International Christian 
Convention in one of the great cities of this country. 
At one of the sessions an address was delivered by one of 
the Christian leaders of India. "My people,” said the 
speaker, “have been famed for their philosophical ca- 
pacity. They have woven many sublime speculative sys- 
tems. But now,” he went on, "the Indian race longs for 
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those lofty ideas to take concrete human form upon the 
road of life.” A representative of the Negro race spoke 
at the same convention. Without having heard, so far 
as I know, the address of the Indian, he said, “My peo- 
ple have had no gift for speculation. We have not lived 
in the clouds, but on the hard road of life, which for us 
has been full of thorns and jagged rocks. What the 
^Negro race has longed for is a road companion who 
bears the image of the Divine.” Green Pastures, pub- 
lished about the same time, was a crystallization of this 
yearning. 

The same yearning has been expressed by two repre- 
sentative philosophers of our time. Paul Elmer More, 
who died a few years ago in Princeton, will be better 
known fifty years hence than he is today. He was our 
greatest American Platontst. There came a moment in 
More’s life when, as he tells us, the world of beautiful 
Platonic forms, which had fascinated and satisfied him 
in a less serious mood, began to pall upon him and make 
him feel his unutterable loneliness. The more earnest he 
became about life, the more he longed for those forms 
j to turn into a Face. Here are his own words: "I admit 
that at the beginning of my present quest for God, 
when I was driven to that search by the loneliness of an 
Ideal world without a Lord, I admit that the first re- 
sult was a tense anxiety of mind and a peremptory con- 
tention of soul, that could not be called peace. My long- 
ing for some audible voice out of the infinite silence 
rose to a pitch of torture. To be satisfied I must see face 
to face, I must, as it were, handle and feel — and how 
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should this be?” ® Having begun his intellectual life as 
a skeptic, Paul Elmer More became a believer in the 
Incarnation of God in Jesus Christ. 

More recently the late Professor Bowman of 
Glasgow University, in the Vanuxem Lectures delivered 
in the University of Princeton, made this interesting re- 
flection. The modern man’s recourse to dictators, he 
said, is an aberration of the true human instinct whereby, 
in times of great stress, the human spirit demands a 
Companion. His words are entrancingly beautiful and 
suggestive. In the published volume of his lectures we 
read; “Incarnation, therefore, is not an anomaly. In his 
anguish of self-defeat, man looks around him for a 
spirit like himself, incarnate in human form, to which 
to stretch out hands of appeal. Is not this, in fact, the 
supremely characteristic phenomenon of our modern 
civilization? And Is there not something pathetically 
familiar, even immemorial, in the contemporary cult of 
the deified tyrant?”^ The philosopher concluded the 
course with a confession of his own faith. ‘T think it 
fair to say,” he said, "that in my own view, if there be 
anything in this long drawn out argument, the doc- 
trine of the incarnation of God in the man Jesus is the 
one possible soKition for the tragedy of the world that 
has lost itself.” ® 

In other lay circles this yearning expresses itself in the 
desire for an authoritative voice. The editorial group of 

* fagis from an Oxford Diary, Princeton University Press, Section XVIII. 

^ A Sacramental Universe, p. 370. 
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a, leading American journal appealed recently to the 
Christian Church in this country to speak in a voice in 
which tlie laity would hear something that was more 
than an echo of their own. “Unless we hear such a voice,” 
said the now famous editorial in Foritine, “men of this 
generation will sink down that spiral of depression about 
which economists speak.” “There is only one way out of 
this spiral,” the writer goes on. "The way out is the 
sound of a voice, not our voice but a voice coming from 
something not ourselves, in the existence of which we 
cannot disbelieve. It is the earthly task of the pastors to 
hear this voice, to cause us to hear it, and to tell us what 
it says. If they cannot hear it, or if they fail to tell us, 
we as laymen are utterly lost. Without it we are no more 
capable of saving the world than we were capable of 
creating it in the first place.” * 

The interesting thing about this editorial is the new 
mood that it represents in secular journalism. How 
different this mood is from that which accompanied the 
unlimited faith in science and that wild rebellion which 
marked the "roaring twenties”! Here we listen to a 
/new child-likeness. When men of learning and manly 
strength give utterance to an appeal of this kind) we 
are upon the threshold of a new world, a world of lim- 
itless spiritual horizons. Not only is the evangelical con- 
dition of rebirth being fulfilled, but we are witnessing 
upon the plane of history the truth of that strange par- 
able which Frederick Nietzsche embodied in his Zara- 
thustra. 

The human mind, according to Nietzsche, went out 

^ Fortuntt December, ^^59. 
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into the wilderness like a camel laden with the lore of the 
ages. But the wisdom of the past was not enough. In the 
wilderness the camel was transformed into a lion. The 
King of Beasts took freedom as his prey, afBrming his 
lordship over the great spaces. There he met and slew 
the dragon upon whose scales was engraven the injunc- 
tion “Thou shalt.” But, in the course of time, the lion 
became transformed into a child; for the child, says 
Nietzsche, represents a fresh start, a creative approach 
to life. In this Nietzsche was in agreement with Him 
who said, "Except ye be converted and become as little 
children ye shall in no wise enter into the Kingdom of 
Heaven.” 


III. Theologicai. Awakening 

In the parable just referred to, of the strange, pro- 
phetic Nietzsche, three epochs of the human spirit in 
our time are delineated. Here, succeeding each other, 
are the passion for knowledge, the wild revolt against 
authority, and the fresh new start of the child-like 
mind. 

We have come to a moment when this fresh new start 
is imperative. We need a revival of theology, a fresh 
understanding of God and His will for human life. The 
mood of quiet desperation that marks our time, and the 
many-sided quest of the modern mind for meaning and 
authority, make Christian theology our most crucial 
need. It is not an apologetic for religion, or for Chris- 
tianity, or for the Christian Church that we need most 
at this moment. What men are craving is that thought 
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become a medium whereby they shall listen to a Voice 
from beyond and catch the outline of a Face, 

The only adequate response to such a yearning is 
Revelation. The Revelation of God is the concern and 
content of theology. Who is God? How can we know 
Him? What has He said? What does He say now? How 
can the Word of God be distinguished from the word 
of man? How can the divine truth be most clearly set 
forth? How can it be applied to all the problems of 
man’s complex existence and relationships? These are 
theological questions. Theology, great theology, is our 
chief contemporary need. 

It is significant that the Christian Church in all its 
branches has set itself to the task of meeting the new 
theological need. Roman Catholicism, Orthodoxy, and 
Protestantism have all witnessed recent attempts to re- 
discover and re-vitalize, for the life and thought of to- 
day, great systems of thought with which they have 
been respectively associated. 

In Roman Catholicism the philosophy of Thomas 
Aquinas has had a remarkable renaissance. The Simtma 
Theologica has become the foundation of a Neo-Thomist 
movement, which has caught the imagination of some 
of the ablest Roman Catholic laymen. Jacques Maritain, 
the most brilliant of the younger French philosophers, 
and Etienne Gilson, the greatest living authority on 
medieval philosophy, are among the most vigorous mod- 
ern disciples of St. Thomas. Holding equally to the 
reality of divine revelation and to the power of human 
reason, the Neo-Thomists aspire to construct a massive 
thought structure upon the foundation laid by Aquinas 
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that shall offer aa answer to all the problems of man and 
society. The influence of this movement far transcends 
the bounds of the Roman Catholic communion. 

Eastern Orthodoxy, too, has witnessed a theological 
rebirth. Russian exiles in other lands of Europe have 
been devoting themselves to the task of rethinking the 
Orthodox position in the light of the contemporary 
scene. Outstanding among these exiles are Berdyaev and 
Bulgakof. No one has shown such insight into the con- 
temporary situation as has Nicholas Berdyaev, the great 
disciple of Dostoevsky. His works entitle him to be re- 
garded as the greatest Christian philosopher of our time. 
It Is a notable fact that the finest work now being done 
in the realm of Christian sociology is being done by 
members of the Orthodox communion. Recognizing the 
fact that the Orthodox Church met its doom because it 
was not interested in bringing religion to bear upon the 
real problems of society, the new Orthodoxy probes 
into the human problem in its individual and corporate 
aspects. It gets ready for the time when the present 
revolutionary nightmare shall come to an end and Chris- 
tianity shall again begin to play a decisive part in the 
reconstruction of Europe. 

In the Protestant world a return has been made to the 
Reformation. The great thought systems of Calvin and 
Luther have been studied with fresh eyes. Above all, the 
Book which inspired Luther and Calvin, and made the 
Protestant Reformation possible. Is being re-discovered. 
The Bible has again come into its own as the "Word of 
God in a unique sense, the record of His self-revelation, 
“the crib in which Jesus Christ is laid.” 
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This movement is specially associated wich the names 
of Karl Barth and Emil Biunner. In the writings of 
these theologians the relativism and humanism which 
had marked Protestant theology for decades have come 
to an end. Special revelation becomes real once more, and 
the Bible, invested with a new authority, speaks directly 
to modern minds across the gulf of centuries. At the 
same time the reality of God’s transcendence has given 
thought a new perspective and awed life into new rev- 
erence. The so-called Barthian movement, it is no exag- 
geration to say, has been the greatest single influence in 
Christian thought in recent decades. This movement has 
done much to rehabilitate theology in the Christian 
Church. "The question of. right doctrine,” says Barth, 
"introduces us to the vacuum inside the churches and 
inside Christianity.” 

We are met, however, by the objection that a revival 
of theology represents a return to Scholasticism, a ret- 
rogression to academic discussion at a time when hu- 
manity is in desperate straits. Such an objection involves 
a total misunderstanding of what true theology means. 
And yet no less a personage than Professor John Mac- 
murray has succumbed to this false interpretation of the 
Queen of the Sciences. 

In his most recent book, The Clue to History, Mac- 
murray makes this statement, “Not merely the name, 
but the very coheeption of theology is Greek. It is. In 
fact, the substantial title of Aristotle’s Metaphysics, the 
term Metaphysics merely denoting the position of the 
book in the collected works of Aristotle as following 
the Physics. The production of theology is in reality the 
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substitution of philosophy for prophecy as a reflective 
moment in experience, and the difference between the 
two lies in the fact that in philosophy reflection is dis- 
sociated from action and becomes an end in itself. This, 
as we have seen, is the essence of the Greek form of 
dualism, the deciding character of that mode of con- 
sciousness that wc have called contemplative.” 

"We freely admit that Christian theology has too often 
been of the type which Maemurray indicts. His attack 
upon theology is very similar to that made by Kierke- 
gaard upon the professor, that is, upon the professor of 
theology. The great Danish thinker made a sharp an- 
tithesis between the apostle and the professor. The pro- 
fessor was his bete-noire. “Take away paradox from a 
thinker,” he said, “and you have the professor.” The 
apostle was a man who bore witness for Jesus Christ and 
suflered persecution in consequence of his witness; the 
professor was an observer who garnered materials for his 
prelections from the testimony and sufferings of Christ 
and His apostles, but who himself never bore witness, 
and never suffered. Kierkegaard imagined that near the 
Cross of Christ stood a man who beheld the terrible 
scene and then became a professor of what he saw. He 
witnessed the persecution and Imprisonment and cruel 
beating of the apostles and became a professor of what 
he had witnessed. He studied the drama of the Cross, 
but was never crucified with Christ. He studied apos- 
tolic history, but did not live apostolically. The living 
contemporaneousness of the Crucified meant nothing to 
him. "The 'Professor’ follows steadily along — it has even 

MacMurray, The Clue to History, 
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become proverbial of professors that they 'follow,’ follow 
the age, not, however, that they follow or imitate 
Christ. Supposing that there was a contemporary the- 
ological professor at that time when theology had not 
yet emerged, one could go through the Acts of the 
Apostles and get one’s bearing by observing what he 
now was professor of. 

"So it ended with the Apostles being crucified — and 
the Professor became professor of the crucifixion of the 
Apostles. Finally the Professor departed with a quiet, 
peaceful death.’’ 

This antithesis, where it exists, must needs be tran- 
scended in the interests of Christianity in our time, The 
Christian theologian who is worthy of the name should 
combine the r6le and qualities of both professor and 
apostle. In him Christian witness, Christian thought, 
and Christian action must needs be one, as they were In 
Paul of Tarsus, as they were in Martin Luther. 

Christian theology today has a missionary role to ful- 
fill, of a kind that has not been required since the early 
Christian thinkers outthought the pagan world. Time 
was when both thought and action in secular society 
were basically determined by Christian conceptions. 
"When that was so, theology could follow, without loss 
to life, a purely technical, scholastic, sectarian course. 
But when things, taken for granted for centuries, are 
called in question, and total disintegration threatens, 
and secular theologies emerge, Christian theology ^is in- 
vested with a new missionary r&le. “Today,” as F. R. 

Translition from the Danish by Walter Lowrie. 
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Barry says, "the intellectual initiative is passing back to 
Christian theology.” But if this initiative is to be 
wortliily taken, theology must abandon its isolation; it 
must also rise above the issues born of family strife. 

If, however, this is to be accomplished, it will be 
necessary that theological seminaries be centers of 
prophetic thought. In recent generations in America 
seminaries have been of two main types. One type of 
seminary has been exclusively interested in breaking up 
the white light of revelation into its constituent facets. 
It has had little or no interest in the problems of con- 
temporary people, nor has it shown the relevance of 
divine truth to the situation in which men and women 
live and move. The other type has been interested 
more or less exclusively in the problem of the horizontal, 
that is to say, the problems of man’s life in society. In 
its classrooms theological thinking has not been based 
upon divine revelation. Theology has been little more 
than a department of sociology. 'What we need today is 
a union o'’’ these two types. The vertical and the hori- 
zontal emphases must intersect in a prophetic approach 
to the world of our time; the eternal must challenge the 
temporal. 


God needs Men, not creatures 
Full of noisy, catchy phrases. 
Dogs he asks for, who their noses 
Deeply thrust into — ^Today, 

And there scent Eternity, 
u Barry, "Whiit Has Christianity To Say? p, yj. 
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Should it lie too deeply buried 
Then go on, and fiercely burrow, 

Excavate until — Tomorrow/® 

Theology and theologians, and theological seminaries 
must, therefore, be missionary. No greater missionary 
task faces the Christian Church today than the theological 
task. The understanding of men must be enlightened and 
their hearts made to burn. Otherwise we shall face a total 
paralysis of Christian effort. But the theologian who will 
succeed in producing the lightened mind and the burn- 
ing heart is one who himself has travelled the Emmaus 
Road and there in the twilight met Another. In such a 
man Christian thought and Christian action will be one. 
He will act as a man of thought and think as a man of 
action.®* 

From the Preface to the Fifth Edition of Barth’s KUmerbrief (English 
Translation). 

Vid. Thomas Mann, The Comlitg Victory of Democracy, p. a8. 



CHAPTER TWO 


TWO PERSPECTIVES: 

THE BALCONY AND THE ROAD 


The moment the question is raised regarding God and 
idtijnate things, a very basic, though controversial, 
matter calls for consideration. It might be stated thus. 
If a true understanding of life is desperately needed, if 
such an understanding is being agonizingly sought, if a 
revived interest in ultimate things is now afoot, how is 
truth of this kind to be obtained? In this chapter we 
shall seek an answer to this important question. 

The first precondition necessary for achieving insight 
Into God and man is that the seeker place himself in the 
appropriate perspective for this, the greatest of all quests. 
For the apprehension of truth is, to a very large extent, 
a question of perspective. 

By perspective I mean two things. I mean, of course, 
the state of visibility at the time the quest is carried on. 
It Is necessary that the student of things divine carry on 
his observations when and where the light is shining 
full, remembering, as Fechner used to say, that there Is 
a night view, as well as a day view, of the world. When 

*7 
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a traveller gazes at Rio Bay from the top of the Sugar- 
loaf Mountain in the full blaze of a Brazilian sun, his 
eyes rest upon a scene unparalleled in the whole world 
for stateliness and varied beauty. When, however, he 
loots down from the same rocky eminence after night 
has fallen, the stately landmarks have vanished and the 
graceful contour of shore and mountain has become 
veiled. The eye can then discern nothing but fringes of 
twinkling lights around the beaches and great light 
clusters where the city spreads out along the shore and 
among the hills. Whoever attempts to study spiritual 
reality in any light save the full sunlight of God’s self- 
revelation, is foredoomed to a night view of the world, 
with all that that involves. The most that he can see in 
such a case will be an unreal, glittering fairyland. 

By perspective I also mean the personal attitude of the 
seeker. If the seeker is moved primarily by curiosity; if 
he believes that truth about God and man and life can 
be obtained by liis regarding these realities as so many 
objects of study; if he strives throughout his quest to 
maintain a severely detached attitude, never allowing 
himself to make an irretrievable commitment in favor 
of anything that shall appear to him to be true, the re- 
sultant viewpoint will be spiritually blurred. If, on the 
other hand, the seeker is moved, not by mere curiosity, 
but by a spirit of concern; if he is primarily interested 
not in making a good case, but in finding the good 
cause; if he aspires not simply to catch a vision of truth, 
but to make a decision regarding truth; if he hungers 
and thirsts after a higher order of life, he is prepared 
thereby for spiritual illumination. 
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Some people arc precluded by reason of a false per- 
spective from ever understanding spiritual reality. This 
was the case with Pontius Pilate. ''What is truth?” said 
the Roman Governor. Pilate sufl'ered a double disability. 
In the first place, he had no right to ask such a question 
at all because truth was not really a concern with him 
personally. In the second place, he would be unable to 
understand the answer even had he tarried to hear it 
from the lips of our Lord, for he himself was a living lie 
and a man about to violate truth in action. 

This fundamental question of perspective in the search 
for truth will become clearer if we associate each of 
these basic attitudes with a symbol. In this way we shall 
be able to visualize more clearly the matter at issue. One 
of these standpoints or attitudes we shall call the Bal- 
cony, the other the Road. 

By the Balcony I do not mean the gallery of a church 
or theatre, I mean that little platform in wood or stone 
that protrudes from the upper window of a Spanish 
home. There the family may gather of an evening to 
gaze spectator-wise upon the street beneath, or at tlie 
sunset or the stars beyond. The Balcony thus conceived 
is the classical standpoint, and so the symbol, of the 
perfect spectator, for whom life and the universe are 
permanent objects of study and contemplation. In this 
country we would call it, I suppose, the bleachers or the 
side-lines. It is not necessary that the Balcony, in the 
sense in which it is here used, be static. A man may live 
a permanently balconized existence even though the 
physical part of him have the ubiquity of the globe- 
trotter. For the Balcony means an immobility of soul 
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that may perfectly co-exist with a mobile, peripatetic 
body. 

By the Road I mean the place where life is tensely 
lived, where thought has its birth in conflict and con- 
cern, where choices are made and decisions are carried 
out. It is the place of action, of pilgrimage, of crusade, 
where concern is never absent from the wayfarer’s 
heart. On the Road a goal is sought, dangers are faced, 
life is poured out. Let us beware, however, lest we in- 
terpret the Road in a purely physical sense. Many have 
passed their lives on the Road who never journeyed very 
far from their desk or their pulpit; from a hospital 
clinic or a carpenter’s bench. Others serve upon the 
Road "who only stand and wait.” For the Road, like the 
Balcony, is a state of the soul. 

1. The Balcony Approach to Truth 

Let us consider first the meaning of truth as it is 
conceived by the spectator on the Balcony. 

Two great names in human letters are symbols of the 
Balcony approach to truth, Aristotle, the Greek, and 
Renan, the Frenchman. For Aristotle, the wise man was 
the perfect spectator of life, the man who emulated God 
by "thinking upon thought.” Tragic drama was for him 
an artificially projected spectacle, designed to produce 
on the spectator a cathartic effect which enabled him to 
maintain his poise and serenity amid the grim realities 
of life. 

Perfect spectator and critic that he was, Aristotle 
would applaud Kierkegaard’s famous fiescription of the 
Poet. "What is a poet?” asks Ku-nvegaard. "A poet is an 
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unhappy creature whose heart is tortured by deepest 
suffering, but whose lips are so formed that when his 
sighs and cries stream out over them, their sound be- 
comes like the sound of beautiful music. . . . And men 
flock about the poet, saying: Sing for us soon again; that 
is to say, may new sufferings torture your soul, and may 
your lips continue to be formed as before; for the cries 
would only make us anxious, but the music is lively. 
And the critics come upon the scene; they say: Quite 
correct, so it ought to be by the rules of aesthetics.” ^ 

Ernest Renan, the author of a famous life of Christ, 
is the most perfect example that ever Hved of a man 
with a spectator attitude towards life. For this French- 
man, the only thing that mattered was a pageant, "I 
would not like the world to be transformed,” he said in 
one of his essays, "because a reformed world would be 
so much less interesting.” ^ "If there should be a life to 
come,” he is recorded as saying on another occasidb, "I 
would ask the Eternal Father to give me a box seat in 
order that I might see the spectacle.” This modern 
Grecian likened the faith of his childhood and the con- 
victions for which men lived and died in former days to 
the sound of legendary bells. They reminded him, he 
said, of an old Brittany legend. The fisher-folk on the 
Brittany coast used to say that in times of storm they 
could see in the trough of the waves the spires of a 
buried city, and in calm weather hear ascending from 
the abyss the distant sound of church bells.® For Renan 

1 Kierkegaard, Philosophical PragmenfSt p. XIII, translated by David S. 
Swenson. 

2 Renan, Questions Contemporaines* 

^ Renan, Memories of Childhood and Youth. 
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the world was a fairyland, and human agony, with 
its loves and hates and ideals, a kind of music wafted to 
his Balcony from the ocean depths of life. 

This particular approach to truth has been the ap- 
proach of a popular type of philosophy, to which 
might be given the name of Speculative Flumanism. 
Philosophers of this type have maintained the view 
that thought is able to pierce to the core of reality and 
unlock its secrets. Assuming the complete autonomy 
and measureless capacity of human reason to under- 
stand the meaning of all things, they glorified the con- 
templative attitude towards reality. They did not 
challenge things as they were; they only tried to under- 
stand them. Neither did they feel challenged by reality 
to make any radical decision regarding their personal 
attitude; they took it for granted that their spectator 
standpoint was the only one possible for fully developed 
men. All things in earth and heaven became objects of 
their thought save themselves and their perspective; and 
these they naively accepted without question. 

The philosophical high-priest of this attitude towards 
reality was Hegel, the man who, in the last hundred 
years, has influenced human thought more than any 
other. Descartes, the father of modern philosophy, had 
formulated as the basic principle of all thinking "Cogi/o 
ergo suin ’” — "I think, therefore I am.” By doing so, he 
affirmed that thought, rather than desire or action or a 
loving heart, is the core of personality. Really to exist 
was to be a thinker. 

Hegel took the Cartesian principle and projected it 
into the universe, formulating his famous dictum: "The 
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rational is the real, and the real is the rational.” By this 
dictum he meant two things, first, that reason is capable 
of penetrating to the innermost shrine of the universe; 
and, second, that there is no reality outside that which 
admits of rational interpretation. Therefore, God and 
man, the Church and the world, can be interpreted in 
purely rational terms. Evil has no ultimate spiritual re- 
ality; it is pure limitation to be overcome by a dialectical 
movement. The paradox has no ultimate intellectual 
validity because it violates self-contained and self-con- 
sistent rationality. Christianity is absolute religion and is 
the inner side of culture. As for the Christian Church, 
said Hegel, while it is true that the Gates of Hell can- 
not prevjiil against it, yet tlie Gates of Reason can. 
"Wherever the Hegelian influence extended throughout 
Christendom, the Christian Church and all that it stood 
for in thought and life were taken under the patronage 
of Reason and bound to her balcony with chains of 
gold. As an inevitable consequence the Church ceased to 
be the Church. It abandoned the service of God and 
became the servant of culture. 

As for the philosopher, he puts in an appearance upon 
his Balcony when the cosmic spectacle is ready for him. 
His rational vision sweeps the panorama after the crea- 
tive movement of reality has come to an end. In Hegel’s 
famous words, "The owl of Minerva takes her flight 
when the shades of night have fallen.” That is to say, at 
the close of action comes thought to interpret its mean- 
ing. Interpretative thought is thus a postscript, not a 
prelude, to action, It does not challenge the whole tem- 
poral order as we know it. Not only is the Nietzschean 
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type of philosopher, who would legislate for the uni- 
verse, excluded, but the prophet is also excluded, the 
man who would proclaim in the name of the Lord that 
the "owl of Minerva” represents a night view of the 
world. 

Such a point of view, which has recently reached its 
heyday in American classrooms of philosophy, inevita- 
bly engenders a self-satisfied, complacent, patronizing 
attitude towards all things human and divine. The 
balconized spectator, the only one who has real under- 
standing of events, becomes the proud patron of both 
God and man. Because the person of real insight sees all 
things in their conflicting, dialectical form, he will never 
take sides in favor of anything that represents a par- 
tial expression of the dialectic of truth. Men of action, 
therefore, must necessarily be inferior people; for their 
lack of true insight makes them promoters of some 
particular one-sided phase of truth. This, the man of 
insight on his Balcony perch, will strive to avoid. He 
will transcend all partial viewpoints. He will never 
descend from his ivory tower to commit himself ir- 
retrievably to any human truth or cause or slogan. His 
aim will be to maintain his vision inviolate in true philo- 
sophic poise. A brilliant professor of philosophy in one 
of our greatest universities told me once that his older 
colleagues in the department had informed him that he 
would ruin his career as a philosopher if he committed 
himself to a definite point of view. 

A contemporary and most significant phase of the 
Balcony approach to truth occurs in a book which was 
mentioned in the previous chapter, Mannheim’s Ideology 
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and Utopia. A further reference to this book, from an- 
other angle, is here appropriate, for the volume throws 
a flood of light upon the new prevalence of the Balcony- 
attitude. Mannheim’s general tlresis is the opposite of 
Hegel’s. For Hegel, thought was perfectly objective, 
both in the universe and the historic process; the intel- 
ligent spectator, therefore, would obtain a perfect un- 
derstanding of life. For Mannheim the only objectivity 
possible to thought is that of the permanent relation be- 
tween social interest, on the one hand, and human ideas 
and conduct, on the other. The only absolute that exists 
is this relational absolute. It follows that progress in its 
older evolutionary form, as well as in its newer dialec- 
tical form, are both unreal. The task of thought, there- 
fore, is to "search for eternally valid generalizations and 
types.” Reality becomes in such a case no more than a 
"particular combination of these general factors.”* As 
the law of eternal recurrence is one of these absolutes, 
history has no single meaning, and so the wings of 
aspiration become permanently furled. 

The author admits that consequences of a very serious 
kind derive from this "insight.” A mental attitude is 
produced "for which all ideas have been discredited and 
all utopias have been destroyed.”' A new Sachlkhkeit, 
a pervasive matter-of-factness becomes the dominant 
mood. The highest human ideal becomes the ability to 
show "frankness,” “genuineness,” to recognize unper- 
turbed the fact that the realities of the human situation 
are such that there is nothing that can be done about it. 

^Mannheim, liwhgy and Utoptaf p. zzS. 

® Jd<t p. 230, 
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Renan got jesthetic pleasure on the Balcony; Hegel ra- 
tional satisfaction. All that the new sociologists can log- 
ically extract from their survey of things human is this 
grim conclusion: If, in order to work creatively and 
feel that life is worth Kving, man needs dreams which 
he believes to be realizable, and, if insight into human 
reality makes these dreams invalid, destroying thereby 
all spiritual tension, the end of all things is clearly upon 
us. What can be more devastating than the conviction 
that there is really nothing to live for and to die for in 
any absolute sense? This is the conviction, nevertheless, 
that is subtly developing in many democratic countries 
today. Its inherent fatalism has been responsible for 
sapping the morale and lowering the resistance power of 
democratic states against totalitarian aggression. 

II. Critique of the Balcony Approach 

Let us try to appraise the Balcony attitude towards 
life in its diverse forms. 

First, the ideal of detachment and the passion for ob- 
jective understanding, which characterize this attitude, 
make it a legitimate attitude for science, provided per- 
sonality is not dealt with. For the scientist, everything 
and everyone become objects. Moved by a consuming 
passion for unity, and having an impatience of excep- 
tions, contradictions and paradoxes, the scientist pursues 
the universal truth. His aim is to formulate ever wider 
generalizations from the data he possesses. The scientific 
laboratory is the Balcony at its best and the scientist is 
the ideal spectator. The microscope and the telescope. 
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the scalpel and the atom-smasher, are servants which 
help him towards an objective view o£ things. The scien- 
tist, qua scientist, succeeds in the measure in which he is 
able to reduce his knowledge to equations. And yet this 
must be said, that many great scientific discoveries had 
their origin not in curiosity but in a great concern, 
ethical or religious in character. It was concern for peo- 
ple that led Alexander Simpson to discover chloroform 
and George "Whshington Carver to discover the uses of 
the peanut. 

The scientist, however, can never achieve an interpre- 
tation of life and the universe. The deeper he probes 
into some one sphere of reality, the slighter becomes his 
knowledge of the whole. He becomes an expert, a hu- 
man type who has been well defined as one who “knows 
more and more of less and less.” Not only so ; loyalty to 
his method obliges the scientist to treat as an object 
everything that he deals with, whether it be atom or 
planet, beast or man. But the greatest realities are such that 
their nature can never be known if they are treated as 
mere objects. Such is God, who is eternally subject and 
can never be reduced to an object. Such are human be- 
ings, who are other selves that, in their inmost core, will 
remain impervious to the gaze of the scientist in search 
of objectivity. The moment a man becomes aware that 
he is being treated as an object, that moment he lets the 
curtain fall upon his real self. For that reason psychol- 
ogy and sociology can never be sciences in the sense that 
physics and biology are sciences. For human beings can- 
not be known as objects of study by inquisitive spec- 
tators who patronize them. They can only be known 
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when treated as subjects in the intimacy of a true affec- 
tion or the comradeship of a great cause. 

The impossibility of obtaining truth about men when 
they are studied as objects of research by a mere spec- 
tator may be illustrated by the following .inecdote. The 
Spanish writer, Unamuno, told me once of an encounter 
he had with a Swedish philologist in the island of Mal- 
lorca. The philologist showed him, with a certain pride, 
the fruits of his study in the Mallorcan dialect. Una- 
muno, a great philologist himself, greatly doubted many 
of the learned Swede’s conclusions. Tie inqirired how he 
had gone about his study. "Oh,” said the other, "I in- 
form those I meet that I am studying the way people 
talk in Mallorca. I then ask them to tell me how they 
say this, that and the other thing; my conclusions are 
based upon what they have told me,” "What they have 
told you,” said Unamuno, "is how they know things 
should be said, not how they actually say them. Let me 
have a try.” The Spaniard devoted some time to min- 
gling in his usual urbane way with all sorts of people, 
riding with them in their coaches, meeting them in their 
native haunts. With great naturalness and skill he turned 
each conversation into some realm where he knew the 
real characteristics of the popular speech would emerge. 
Some time later when he met his learned friend again, 
he showed him his note-book. “This is the way people 
talk in Mallorca,” he said. And he added, “Never for- 
get that it is on the road that the truth is found.” 

A second reflection upon the Balcony approach to 
truth is this. Human thought, under no circumstances 
whatever, can unveil the secret of the universe. The as- 
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sumption, moreover, is false that rationality lies at the 
core of man’s life. Sin, as a fact of existence, is grimly 
real, and it is something which Balcony philosophers 
have always tried to reason away. Nevertheless in the 
abysmal depths of the human heart, “are both Sodom 
and the Madonna,” as Dostoevsky put it. Sin can be a 
“mote” or even a "beam” in the observer’s eye, to dis- 
tort his vision, just as it constitutes a. warping and cor- 
rupting influence in the human scene that he contem- 
plates. 

A third reflection is that no one can obtain knowledge 
of ultimate things who fails to recogni7e that the first 
great challenge that comes to him as a human being is 
not to know something, but to be something. It is the 
"pure in heart” that see God, and purity of heart in- 
volves that one shall discover God’s will for himself and 
do it. Spiritual truth is of such a kind that it is they 
who "do the will of God,” that shall “know the doc- 
trine.” In other words, the discovery of spiritual truth 
is contingent upon a certain attitude towards life that is 
quite incompatible with a purely theoretical mode of 
existenc».. Truth is found upon the Road. It might even 
be said that only when a man descends from the 
Balcony to the Road, whether of his own free will, or 
because he has been pitched from it by providential cir- 
cumstances, does he begin to know what reality is. The 
deepened insight that men in our time are acquiring into 
things human and divine is due to the fact that ad- 
verse circumstances have driven them from the Balcony 
where they lived in times of prosperity on to the Road 
which is the everlasting home of the real. 
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III. Some Balcony Types 

What I have been trying to say about the Balcony 
may appear to be very academic, but it has implications 
of a very crucial kind for religion. For the truth is that 
the Balcony attitude has been, and continues to be, the 
attitude of important religious groups. 

In the religious realm the classical representatives of 
the Balcony attitude towards God and life are the Phari- 
sees of the time of Jesus. Those men knew God and man 
from the detachment of their Balcony perches. They 
glorified religious knowledge at the cost of ethical ac- 
tion. They made the practice of ritual a substitute for 
personal commitment to God. Their God, moreover, was 
an aloof, balconized Potentate, interested only in a cer- 
tain human elite and totally indifferent to the needs of 
people who happened to be lacking in knowledge and 
character and social status. The Pharisees were like their 
God. They were not interested in men; they were inter- 
ested only in problems about men. They were not filled 
with compassion for the blind, nor were they glad when 
a cure was effected upon blind eyes. Blind men con- 
cerned them only as theological problems. What was the 
relation between a man’s sin and his blindness? And 
what a nameless outrage, thought they, to effect a cure 
upon sightless eyes on a day when work was forbidden! 

The Scribes and Pharisees have left behind them a 
prolific progeny of whom many are with us today. 
They represent different types. Some are dogmatists who 
worship the letter. These absolutize ideas and make them 
their God, thereby transferring loyalty from God to 
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ideas about Him. They talk about truth for its own 
sake, meaning by truth some intellectual formulation. 
Their cherished truths are all neatly labelled and tucked 
away in pigeon-holes from which they can be drawn 
out at any moment that the dogmatic orthodoxy of the 
owner is challenged. Because they are unwilling to leave 
some great Christian truths in the paradoxical form in 
which the Spirit of God has left them, and where wise 
men ought to leave them, these men become smug, com- 
placent, censorious, and contentious. While they are ex- 
perts in their knowledge of road maps of the King’s 
Highway, they themselves have never walked that way, 
nor have their footprints fallen in the places where 
Christ’s feet trod. Judging men with the finality of the 
Judge of all the earth, they have tags for everyone, and 
their caste system is as absolute as that of the Hindus. 
Their chief entertainment consists in classifying and 
labelling human types with the same amount of zeal 
and delight, and, it ought to be said, success, that 
marked the efforts of the prisoners in Plato’s cave. The 
balconized spectator prides himself upon knowing the 
identity and inmost secrets and ultimate destiny of 
everyone who transits along the thoroughfare beneath. 
Life has become for such a one a great stage, and reality 
a spectacle of desiccated human types to whom it is his 
mission to shout truth from the Balcony. 

Some modern Scribes and Pharisees are not so much 
interested in the affairs of men and women who pass 
beneath their Balcony perch as they are in descrying 
figures and portents on the far horizon. These are the 
apocalypticists, who have no interest in the world of 
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today, but only in the world of tomorrow. Professing 
to share in the ultimate counsels of Deity and doing vio- 
lence to the spirit and letter of Holy Scripture, they 
consider that the crowning expression of religion is the 
power to decipher the scroll of the ages. I have known 
one man of this type, who maintained that the Apoca- 
lypse was the simplest book in the Bible. Proudly versed 
in the shape of things in God’s tomorrow, such people 
are coldly indifferent to the shapeless form of things in 
man’s today. Their interest in today is confined to the 
hope that it will soon pass into tomorrow and that this 
cursed era will speedily come to an end; whereupon they 
will be translated from their earthly to their heavenly 
Balconies without having known the pilgrim life. This 
attitude should not be confused with that of those way- 
farers who live among men and work for men for the 
sake of the love of Christ, ever waiting for His glorious 
appearance, but waiting for their Lord not in the aloof- 
ness of the Balcony, but on the Road, devotedly en- 
gaged in the daily tasks of the Kingdom. 

Then there are the religious aestheticists, who love the 
twilight and the stars, for whom the core of religion is 
assthetic emotion. But as emotion in their case is sought 
for its own sake and is not transmuted into action, it 
becomes sentimentality. For people of this type it mat- 
ters little whether there are divine realities or not. All 
that matters is that it be made to appear by sight and 
sound and eloquent speech that such realities exist in 
order that a coveted mood may be produced. The new 
liturgical movement, where it connotes religious faith 
and inspires the rnusic of a more harmonious life with 
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God and man, has limitless possibilities. But when aes- 
thetics and the purely aesthetic motive control it, the 
movement constitutes one of the most insidious dangers 
in our time to true Christian worship. 

I cannot refrain from adding that the professional 
conference-goer, that new phenomenon of a planetary 
world, belongs to the Balcony type. Gatherings of Chris- 
tians for deliberative purposes are as indispensable in the 
Christian Church today as they have been in the past. 
But there is a suspicion, grounded upon a growing 
amount of evidence, that conferences have been becom- 
ing more and more an end in themselves. A man who 
passes his days arranging for or attending such gather- 
ings lives in an unreal world. He cherishes the illusion 
that something very real is accomplished when state- 
ments are formulated and set down upon paper, whether 
anything else happens or not. Subsequent action often 
consists merely in talking about previous findings in new 
conferences called for that purpose, and where still other 
gatherings are projected to formulate still further reso- 
lutions. No one can become so mechanical, so supercili- 
ous, and so spiritually wilted as a professional conference- 
monger. He lives so much in the world of universal 
that he loses all contact with the world of concrete real- 
ity, and all interest in ordinary people. 

"Never in the history of the world has there been as 
much talk to so little purpose as exists today. . . . More- 
over, we have even come to deify talk and discussion as 
the means of solving all the problems of existence,” * 
says Henry C. Link. The sooner the Christian world can 

• Link, The Kediscovery of Mm, p. iij. 
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make up its mind about certain great things and de- 
scend from the deliberative Balcony to the Road, the 
sooner will the present crisis be met. 

IV. Truth from the Road 

We now descend from the Balcony to the Road, as 
multitudes have to do in our time. 

Let me explicate more fully this second symbol. The 
Road is the symbol of a first-hand experience of reality 
where thought, born of a living concern, issues in deci- 
sion and action. When a man squarely faces the chal- 
lenge of existence, a vital concern is aroused within him. 
He puts to himself the question, what must I. do? He 
is eager to know, not so much what things are in their 
ultimate essence, as what they are and should be in their 
concrete existence. He asks insistently such questions as 
these: How can I be what I ought to be? How can I 
know God? How can I become related to the purpose 
of the universe? How can a better order be established 
than that which now exists? I am not suggesting by any 
means that everyone who puts these questions will end 
by becoming a Christian; he may become no more than 
an ethical humanist. Wliat I do suggest, however, is ,that 
no person will ever come to know the ultimate truth 
who does not begin by putting to himself such questions 
as these. 

The deepest truths about reality can be known, there- 
fore, only by people who start from a deep concern 
about life and who are prepared to commit themselves 
irrevocably to the full implications of the truth that 
•satisfies their concern. Such people do not think theo- 
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retically about the problem of the universe as though 
they themselves were not part of the problem. Neither 
do they ignore the fact that the response which they 
give to the truth that challenges them will be part of 
the total solution. This does not mean that every con- 
cern has the same value, or that every commitment is 
equally valid. It does mean, however, that there can be 
no true knowledge of ultimate things, that is to say, of 
God and man, of duty and destiny, that is not born in 
a concern and perfected in a commitment; which is the 
same as saying that religious truth is obtained only on 
the Road. 

The matter will become clearer if I now refer to one 
whose thought and life are the best illustration of the 
Road approach to truth. I mean Soren Kierkegaard, the 
great Danish thinker, whose influence is bringing a ren- 
aissance of genuine Christian theology. 

Kierkegaard may be regarded as the representative 
thinker of our time, the man who faced our problems 
and suffered vicariously for us in an abyss of misery 
more than a hundred years ago, at a time when Hegel 
was proclaiming in Berlin that '‘the rational is the real 
and the real is the rational.” Like Dostoevsky, Kierke- 
gaard sounded fathomless depths of anguish, and, like 
the great Russian, he forged in pain instruments which 
our generation finds more adequate than any other to 
Interpret its experience and orient its way in the present 
crisis of civilization. 

Suflering from early life from a deep melancholy, a 
"quiet desperation,” which he felt to be vicarious in 
character, Kierkegaard could never forget himself. He 
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could not escape from himself for more than a moment 
by a flight into nature or history or music. He faced 
reality head on. He loved nature deeply and would make 
frequent excursions in a little gig to wild and favorite 
spots. His descriptions of scenery, especially of the sea, 
are among the masterpieces of literature. How match- 
lessly he describes the wild birds and lilies as the great 
teachers of men! But never could this sad-hearted man 
achieve that union with nature and that solace in her 
bosom which was a common experience of the romantic 
poets. He could never say with Wordsworth; 

To her fair works did nature link 

The human soul that ran me through. 

If nature did make Kierkegaard feel at times that he 
was a loved member of her fellowship, the next mo- 
ment, to use his own words, written at the age of 
twenty-two, "the hoarse cries of the sea-mews reminded 
me that I stood alone and everything disappeared from 
before my eyes.” What he found supremely in nature’s 
solitudes was not solace or communion, but rather sym- 
bols that forced him to face himself and his destiny. He 
loved as a young man to wander out into the country 
to a place where eight ways met. There he would sit for 
hours, pondering this parable of the possible paths that 
lie open before one in life. He did not stand at a mere 
crossroads like Hercules, but where a myriad choices 
presented themselves to him. Which of the manifold 
Ways should he choose? That was his problem, not 
merely the right road, as distinguished from the wrong 
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road, but which road of the many that might be re- 
garded as right was the road for him? 

The problem of decision was Kierkegaard’s problem, 
as it was Amiel’s. But while Amiel never got beyond the 
study of possibilities and shrank from all decisive action, 
refusing to give his life with utter abandon to anything, 
Kierkegaard, after his anguished search for the way that 
was the way for him, found an idea that he could "live 
for and die for.’’ This Pegasus he grasped resolutely, 
mounted, and rode to the end, through all the winds of 
criticism, obloquy and misunderstanding. It was on the 
public highway — strange coincidence — that he dropped 
down finally in a swoor^, when engaged in the final bat- 
tle for his idea. Finding no repose save in action, he died 
fighting. 

Very different Is Kierkegaard’s conception of religion 
from that of those for whom religion means the cultiva- 
tion of a religious sense or the codification of religious 
ideas in the aloof detachment of a Balcony. For Kierke- 
gaard such people do not really “exist,” they have not 
attained to the state of true "existence.” What he means 
by "existing” is the clue to his point of view. He takes 
decisive issue with the famous coglto ergo sum of Des- 
cartes. A mere capacity to think may differentiate a 
man from an animal, but it gives him no title to real 
existence as a man. Kierkegaard would much more read- 
ily accept the dictum, ”Pugno ergo sum,” "I struggle, 
therefore I am.” His viewpoint has much more in com- 
mon with a Marxian communist or a Nietzschean Fas- 
cist than with a philosophic idealist of any school. For 
him the true meaning of existence consists in utter pas- 
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sionate identification with tlie eternal, whereby a man 
finds his “Idea” to live and die for. 

Kierkegaard would not allow, of course, that devotion 
to any idea which awakens absolute loyalty necessarily 
creates true existence in a man. He would not admit the 
conception of Lessing that the intense struggle for truth 
is the essence of existence, nor would he agree with a 
favorite thought of Unamuno that “conflict is more 
than victory.” Neither would he accept the idea that 
any absolute to which a man may hitch his life, pro- 
vided it produces intense crusading devotion, can give 
the crusader a claim to true existence. No, existence for 
Kierkegaard is related to the impact of God upon a 
man’s life. We can think of him responding to the spirit 
and attitude breathed in that poem of Studdert Ken- 
nedy entitled “Faith.” Its portrayal of the “gambling 
instinct” in Christianity would make this poem dear to 
his heart. 


I bet my life 

Upon one side in life’s great war. 1 must. 

I can’t stand out. I must take sides. The man 
Who is a neutral in this fight is not 
A man. He’s bulk and body without breath. 

I want to live, live out, not wobble through 
My life somehow, and then into the dark. 

I must have God. This life’s too dull without. 

Too dull for ought but suicide. 

I can’t stand shivering on the bank. I plunge 
Head first. 

This is a poetic way of expressing Kierkegaard’s for- 
mula for true human life. Agreeing with idealism that 
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the soul has its ground in God and that its true health 
lies in being in tune with God, he goes on to say that "to 
exist is to realize the tasks immanent in the synthesis 
between time and eternity.” That is to say, a man “ex- 
ists” when for him the eternal becomes an active prin- 
ciple in the temporal. "When the eternal makes tliat kind 
of impact on a man’s life that he, in his finitude and in 
the concrete situation in which he finds himself, is ut- 
terly mastered by it in every phase of his being, that 
man “exists.” Then he really “steps out” upon the Road. 
He has accepted the challenge of reality. From that time 
onwards he begins to think existentially. He realizes 
that the highest wisdom is not a theoretical wisdom, but 
a certain practical wisdom. 

V. The Pilgrim Way 

While the reference to Kierkegaard has interpreted 
to us better than any other reference could the mean- 
ing of the Road, and has portrayed the attitude of a 
Christian wayfarer, it has carried us nevertheless beyond 
the point where our general argument would entitle us 
to be. It is necessary, therefore, that we retrace our steps 
somewhat. 

Our conclusion thus far is this. In a formal sense, 
knowledge of things divine can be obtained only by 
those people in whom personal concern has been born 
and an absolute commitment produced. We cannot in- 
sist too often or too strongly that no true knowledge of 
God is possible where concern and commitment are ab- 
sent. On the other hand, as has already been suggested, 
there may be both concern and commitment without 
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God and His purpose for human life being known. The 
further question arises, therefore, what is that concern, 
and what is that commitment which lead to a true 
knowledge of God and His will? Our answer is: a con- 
cern about righteousness and a commitment to right- 
eousness. 

There is a suggestive verse in one of the Psalms, the 
eighty-fifth, which runs thus: “Truth shall spring out 
of the earth; and righteousness shall look down from 
heaven.” Truth is represented as being of the earth, 
something that springs up from beneath to apprehend 
that which comes down from above. But as righteous- 
ness means the secret of right relations between God and 
man and between man and man, it can never be ade- 
quately apprehended as an idea. To be known it must 
be intensely desired and submitted to. The greatest 
thing that can be said of any human seeker after truth 
is that he hungers and thirsts after righteousness, that is 
to say, right relations with God, in other words, recon- 
ciliation. But the truth about righteousness, which be- 
gins to be known as a concern, an agonizing hunger 
and thirst, is completed as true knowledge when one 
submits to righteousness, that is to say, to the righteous 
will of God, It is ever he who "does the will of God 
that knows the doctrine.” This is another way of saying 
that truth, as it relates to God, is always existential in 
character, involving a consent of the will as well as an 
assent of the understanding. Assent may be given on the 
Balcony, but consent is inseparable from the Road. 

When a man “hungers and thirsts after righteous- 

^ Psalm 8$ ill. 
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ness” there is fulfilled in liim that famous paradox of 
Pascal, "Thou wouldest not seek me hadst thou not al- 
ready found me.” The simple presence of this passionate 
search in a man, which Pascal called the “immanence of 
desire” is itself a token of possessing implicitly the ulti- 
mate truth. It means chat grace has been imparted to 
the wayfarer. 

Utopian movements recognize that ultimate truth is 
in some way related to right relations, to righteousness. 
They represent, on that account, a higher attitude and 
embody a higher truth than anything associated with 
the Balcony. But they err in being interested ex- 
clusively in human righteousness, that is, in right rela- 
tions between man and man. They are broken lights of 
the Truth, aberrations, albeit, parables, of the passion for 
the everlasting righteousness, the righteousness of God. 

The revolutionary utopian movements of the mod- 
ern era, those schemes for "historical heavens,” were 
movements that had a passion for righteousness before 
they degenerated into their present personalistic and 
nihilistic stage. In every instance this passion has led to 
heroic action. 

Sometimes hunger and thirst after righteousness have 
taken an individualistic form. In the introduction to 
Unamuno’s great book, The Life of Don Quixote and 
Sancho, we find an expression of this individualistic 
passion for righteousness, which is thoroughly charac- 
teristic of the Spanish spirit. In one of the most vibrant 
passages in modern prose, the Spanish writer describes a 
squadron of crusaders who make it their life mission to 
rescue the tomb of Don Quixote from the devotees of 
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Reason who guard it as their own. The knight who lies 
buried in that sepulchre had felt called in his lifetime to 
a mission of righting wrong wherever he found it, ac- 
cepting ridicule and the direst consequences of his policy 
of direct justice. The crusaders do not know where the 
sacred tomb lies, but a star “refulgent and sonorous” 
guides them to it. On the road they deal their blows to 
right and left of them, wherever evil shows its head. 
They call him who lies a liar, and him who robs a rob- 
ber. Whoever of their own number plucks a flower 
from the wayside to make a conceited display of it and 
not to be inspired for the crusade by its fragrance and 
beauty, is expelled from the squadron. Where the cru- 
saders finally lay down their lives, there is the sepulchre. 

This is the glorification of heroic action for its own 
sake, a kind of “loyalty to loyalty,” as Josiah Royce 
would say. It is a particular expression of Unamuno’s 
philosophy that the struggle means more than the vic- 
tory. It is also a phase of the revolt of vitalism against 
the control of life by the purely Socratlc reason, a revolt 
which reached its culminating expression in the philoso- 
phy of Nietzsche. The truth, however limited, that lies 
at the heart of this attitude is none the less real. There 
can be no truth or reality where the disposition to sac- 
rifice life utterly for principle is lacking. They who seek 
righteousness as the "pearl of great price,” however they 
may interpret it, must be prepared to sacrifice every- 
thing on its account. 

At the heart of the Marxian revolution, in its pristine 
ideological form, the form by which the early leaders of 
the Russian Revolution were swayed, there surged an- 
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other great crusading passion for righteousness. Marxian 
righteousness is collective in character. It is human 
righteousness, yet not in the full sense, for it is a class 
righteousness. But the passion to secure justice for the 
proletariat had a religious basis. It was based upon the 
conviction that the xmiverse itself willed and supported 
the dictatorship of the proletariat in our time. An abso- 
lute commitment was made to the dialectic of history 
which, it was believed, guaranteed the doom of capital- 
ism and the victory of the world proletariat, the master 
class of tomorrow. 

Like every righteousness, however, that is interpreted 
in purely human and mundane terms, the utopian pas- 
sion in the soul of Marxism has degenerated in the land 
where it was first put into practice into a combination 
of personalism, nationalism and nihilism. Yet at the 
centre of this debased utopian dream was the awareness 
that ultimate truth is intimately related to righteous- 
ness, to universal justice, to right relations between man 
and man, and between man and the universe. 

The passion that leads the wayfarer to a true knowl- 
edge of ultimate things is the passion for divine right- 
eousness. The concern for and commitment to the 
Kingdom of God, that is, to the sovereignty of God in 
personal life and in the life of mankind, constitutes that 
attitude in a human being which brings him face to 
face with what is ultimately real in the universe. To ac- 
cept the sovereignty of God over all life is the necessary 
precondition to know God and life. 

This concern about divine righteousness is closely 
linked in the experience of wayfarers upon the road of 
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life to 'a deep consciousness of sin, a consciousness which 
is wholly lacking in those who pursue a purely human 
righteousness. The most vivid expression of the quality 
of life that results when the consciousness of sin be- 
comes real, is the Pilgrim’s Progress of John Bunyan. 
This is the most notable account ever written of that 
peregrinal attitude towards life that follows an awak- 
ened conscience, when the sinner puts the poignant 
question, what must I do to be saved? It is then that the 
rebellious lion becomes a child. For no one is so child- 
like, so full of simplicity, expectancy and wonder as a 
thoroughly awakened sinner. The Wicket Gate and the 
Cross, Doubting Castle and the Valley of the Shadow 
of Death, the Interpreter’s House and the Delectable 
Mountains, which have no more than a theoretic signifi- 
cance for students of religion who live a balconized ex- 
istence, are realities to the pilgrim on the Road. 

In due course every genuine pilgrim who "hungers 
and thirsts after righteousness’’ finds “his truth.” It will 
validate itself as truth because, besides interpreting real- 
ity to him, it will create reality in him. It will be his 
truth, in the same personal way that he can particularize 
and say to the Eternal God, “Thou art my God.” This 
man will be interested more than ever in understanding 
his world, and he will have a place for the contemplative 
life. But his reflection 'will be done in some Interpreter’s 
House by the wayside, where he will garner new truth 
for his journey; and his vision will come to him on the 
top of some wilderness Pisgah, from which, from time 
to time, he will gaze in rapture at the goal of his pil- 
grimage. 



CHAPTER THREE 


QUEST AND ENCOUNTER 


A SENSE of personal guilt and a hunger for divine right- 
eousness are two concerns which, separately or together, 
make a man a pilgrim of a very special type. In this 
chapter we shall follow a wayfarer, in whom these con- 
cerns have been awakened, along the Road of his quest, 
as he seeks sign posts that will direct him to a Face he 
longs to meet and to a City where righteousness dwells. 

I. God’s Footprints in Nature and Culture 

The way of the seeker leads first through by-paths of 
nature and culture in the world of which he is a part. 
He looks everywhere for footprints of the Divine, whose 
challenge he has felt, and upon whose reality he is gam- 
bling his life. 

In his approach to nature a man cannot be other than 
himself. He knows that no one can be unbiased ip scru- 
tinizing the external world in search of clues to the ulti- 
mately real. He cannot be disloyal to his experiences of 
life nor to his yearning for what life should be. And, 
of course, he will not fail to take into account what the 

5J 
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best and most reverent scientific thought has to say re- 
garding the universe. 

Science, the seeker discovers, does not profess to deal 
with the substance of the cosmos, but only with its 
structure.^ And this structure, he finds reasons for be- 
lieving, is sacramental in character.^ The mysterious 
universe to which he belongs is really a sacrament and a 
parable. Its visible things speak of things spiritual and 
invisible. It is, moreover, an open imiverse,® and not a 
colossal, self-contained machine where everything fol- 
lows from inexorable laws. 

Our seeker finds nothing in the best contemporary 
thought that would destroy his intuitive assumption 
that reality has a spiritual basis and that there is a place 
for righteousness in the great scheme of things. He is 
impressed by the fact that for some great men of science 
the Supreme Being cannot be other than an Artist, be- 
cause there is so much beauty in the world; while others 
hail Him as the Supreme Mathematician because of the 
marvellous way in which relations in the physical order 
can be expressed in the form of equations. He is inter- 
ested also to learn that at the present moment no serious 
conflict exists between science and religion. It intrigues 
him particularly to hear it said by competent authorities 
in education that it is easier in these days to find young 
graduates in science who are religiously inclined than it 
is to find persons of this type among the students of lit- 
erature. His survey leads him to the conclusion that 

^ Sir Arthur Eddington, The Philosophy of Physical Setence. 

^ A, A. Bowman, A Sacramental Universe, 

® Hermann Weyl, The Open Worli. 
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there is no reason, so far as science is concerned, why a 
man should not preserve his intellectual integrity and 
have a religious faith. 

When the seeker turns from reflection and gives free 
course to sentiment in his approach to nature, he finds 
it impossible to derive any spiritual solace from com- 
munion with the world around him in the way the ro- 
mantic poets did. The sterner aspects of nature speak 
more to his heart than the lovelier. The mountain tor- 
rents become to him a parable of his own inner turmoil. 
In their presence he feels as did the sacred poet in his 
lonely exile at the headwaters of the Jordan, when he 
mourned, “Deep calleth unto deep at the noise of Thy 
waterspouts: all Thy waves and Thy billows are gone 
over me.” * Not finding in nature any direct trace of 
the personal Righteousness which he passionately seeks, 
he recites to himself with feeling the words of a modern 
poet: 

Nature, poor stepdame, cannot slake my drouth; 

Let her, if she would owe me, 

Drop yon blue bosom-veil of shy, and show me 
The breasts o’ her tenderness; 

Never did any milk of hers once bless 
My thirsting mouth.** 

Leaving the by-path of nature, our seeker enters the 
by-path of culture. He is specially interested, as is natu- 
ral, in the culture which is his own heritage, the culture 
of the western world. He examines its art, its literature, 
its philosophy, its philanthropy, its institutions, its forms 

^ Psjlm 42:7. 

® Francis Thompson, The Hound of Heaven, 
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of government, its religious life. He finds that what is 
best in the culture of the western world is the product, 
directly or indirectly, of the Christian religion. He is 
impressed in this connection by the fact that teachers of 
the humanities in great centers of secular learning are 
coming to recognize that a knowledge of Christianity is 
indispensable for an appreciation of those studies which 
make up the humanistic group. He notes also with 
interest the spontaneous movement that is abroad to 
rehabilitate the study of Christianity in leading uni- 
versities. 

By study and reflection in the realm of the humani- 
ties the seeker makes the discovery that Christianity 
simplified the task of philosophy in western culture. 
'Initium sapientiae t'mor Domini.” This ancient Bibli- 
cal proverb, motto of my Scottish alma mater, has never 
ceased to be true. The fear of the Lord has always been 
the beginning of wisdom. In the spirit of this motto 
Thomas a Kempis wrote in his Imitatio ChrisH, "He 
whom the Holy Spirit teaches is delivered from a mul- 
titude of unnecessary conceptions.” This word of i 
Kempis might be regarded as the text of Etienne Gil- 
son’s notable book, The Spirit of Mediceval Philosophy, 
The great medievalist points out that the insights pro- 
vided by Christianity made it possible for philosophers 
who had access to Christian sources to make short cuts 
to what they themselves were afterwards pleased to call 
“truths of reason.” Such a truth as the Categorical Im- 
perative, for example, that men should always be treated 
as ends and never as means, would never have been for- 
mulated at all, or else would have been reached by a 
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much more circuitous route, had it not been for the in- 
fluence of Christian thought. 

Philosophical speculation never attained higher peaks 
than in the thought of Plato and Aristotle. And yet, 
neither Plato nor Aristotle arrived at the conception of 
the unity of God. "If only the Greeks had known Gen- 
esis,” says Gilson, "the whole history of philosophy 
might have been different.” * But the words spoken to 
Israel by Moses, “Hear, O Israel: the Lord our God is 
one Lord,” never sounded in Greece. The great Greek 
thinkers had never heard the epoch-making words: “I 
am that I am.” ® 

In short, "Greek thought,” says Gilson, “even in its 
most eminent representatives, did not attain to essential 
truth which is struck out at one blow and without a 
shadow of proof by the great words of the Bible.” The 
debt of western philosophy to Christian thought is thus 
incalculable. It is so great that no one has a right to ac- 
count himself an authority on the philosophical systems 
of the West who is ignorant of Christian theology. 

The discovery is also made by our seeker that science 
and democracy, the most characteristic products of 
western civilization, are children of Christianity. It was 
the emphasis which Christianity placed upon truth and 
its insistence that truth is one, because God is one, that 
set the scientific spirit free, placing before science the 
ideal of a unified body of truth. Being the child of 
Christianity, science will share the fate of Christianity.® 

• Gilson, The Spirit of Mediaeval Philosophy, p. 4S-47, 

Deuteronomy fi:4. 

• Gilson, The Spirit of Mediaeval Philosophy, p. 71. 

• Vid. John Macmurray, Freedom in the Modern World, 
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When the German Minister of Education, speaking at 
the great Heidelberg Conference some years ago, an- 
nounced Nazi emancipation from “the false idea of ob- 
jectivity,” science in Germany was on the way outd® 
When anthropology is held to prove that a particular 
race is of such absolute worth that messianic destiny 
belongs to it, science dies. Where this mood prevails no 
truth of science, however well authenticated by objec- 
tive considerations, can be tolerated if it clashes with 
racial absolutism and the political conclusions derived 
therefrom. A situation of this kind causes a shudder of 
revulsion in one who seeks agonizingly for truth and 
righteousness. 

Democracy is equally a child of Christianity, espe- 
cially democracy as it has been known in Anglo-Saxon 
countries. The foundations of democracy are built upon 
three great conceptions; the majesty of truth as God- 
given, the worth of all men as creatures of God, and the 
reality of man’s personal responsibility to serve God. 
Conviction regarding these truths led to important con- 
sequences. ( I ) Because truth is real and God-given it is 
worth dying for. The fact that some men and some re- 
ligious groups were willing to die for truth led the state, 
in the course of time, to decree religious toleration and lib- 
erty of thought for all citizens. (2) As men are of infinite 
worth in the sight of God, they should be treated with 
all consideration by their fellow men and given every 
opportimity to fulfill their divine destiny as children of 
God. The affirmation of the worth of all men gave birth 
to the universal franchise. (3) Insistence by the Church 

Referred to in Liberty emi Civilization by Gilbert Murray, p. ji. 



QUEST AND ENCOUNTER 6i 

that her membere should take a personal part in the 
Church's work prepared men for citizenship and the 
service of society. As man is personally responsible to 
serve God, all work is invested with a new dignity. 

Now while it is true that Christianity existed before 
democracy and will continue to live on, in catacombs if 
necessary, whatever the fate of democracy may be, it is 
equally true that there are aspects of the Christian reli- 
gion which cannot receive full expression save under the 
liberties granted by a regime which is either democratic 
or similar to it. Democracy, on the other hand, cannot 
exist without Christianity. Our seeker considers it an 
impressive fact, of which he takes full cognizance, that 
around the world today wherever Christianity is being 
repudiated, democracy is being repudiated with it. 

II. By Way of the Book 

Impressed by the greatness of the influence which the 
Christian religion has exercised in human affairs, and 
the extent to which the future of civilization is bound 
up with it, the seeker now turns to the Book which has 
been the chief source of this influence. He learns that 
the Bible is still the world’s best seller. He discovers, 
much to his amazement, that hosts of people in Chris- 
tian countries are rediscovering the Bible today and are 
reading it with as much rapture as if it were a long lost 
literary treasure brought to light again by the paleon- 
tologists. Finding such to be the contemporary situation 
and, given the urgency of his quest, he does not consider 
it necessary at this stage to make a long detour to exam- 
ine the other great religions of mankind. He is con- 
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firmed in the rightness of this decision by the remark of 
a distinguished thinker "that the really radical differ- 
ence in religions is not so much between East and West, 
as rather between Bible and no-Bible.” 

As he pursues his course through the Biblical records, 
the seeker finds himself in a strange, new world. It is 
not a world of ideas, where information about God is 
supplied to the traveller. It is a world in which God 
Himself speaks, where men listen, where things happen. 
The traveller finds himself, not in the silence of a mys- 
tic, oriental ashram, but on a battlefield where dramatic 
events take place all round him. The voices which he 
hears speak much more frequently in the first and sec- 
ond persons than in the third. As he listens attentively 
questions like these fall upon his ear: “Who art thou?” 
"Where art thou?” “What doest thou here?” "Where is 
thy brother?” And anon words of command begin to 
sound: “This do and thou shalt live,” "Come unto me,” 
"Believe upon me,” "Follow me.” Human voices seem 
to answer in reply, "I am a man of unclean lips,” "Have 
mercy upon me, a sinner,” "Lord, I believe, help thou 
mine unbelief,” "We would see Jesus.” The seeker feels 
challenged. He realizes that he, too, must make up his 
mind and come to a decision. He is overwhelmed with 
a sense of the reality and majesty of God, who is 
nowhere proved in the Bible, but is everywhere taken 
for granted, and is presented as ever active, though oft- 
times hidden. If he ever thought that the Bible was 

Dr. Edwyn Bevan, quoted by F. R. Barry in Has Christianity to 
Say?, p. 8i, 
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going to provide him with data for a quiet "scientific” 
study of God, his illusion has been dispelled. 

The Old Testament fascinates him as much as the 
New. He feels the force of a striking passage from 
Archbishop Soderblom: "In the Old Testament,” writes 
the great Swedish Archbishop, "all is action, concrete 
situations, history. The personality is seized with pas- 
sionate power. Here God is never a problem. He is sov- 
ereignly near, dangerous, terrible, insistent. Other gods 
are known, to be sure, but to worship them is to the 
people of the Lord adultery, meet for punishment. At 
every moment in the lives of the people and of individ- 
uals, God is in action. The great question is not the emo- 
tions of the soul, exercises of the body and spirit, and 
finally the perception of the One Eternal. The great 
question is constantly right and righteousness. With a 
passion unmatched in the annals of the human race, the 
prophets are dominated by the passion for righteousness 
and truth, even at the price of pain and rejection to 
them and their beloved people. Occupation with the 
cosmos and the contemplative peace of the soul are types 
of piety which are sought for in vain in the Scrip- 
ture.” ^ 

Studying the men of the Bible, the seeker notes that 
they are supremely concerned "not with the intellectual ■ 
construction of deity, but about knowing the mind of 
God in the situation in which He has placed them.” 

He finds that many of those men have been pilgrims 

Nathan Soderblom, The Living God^ p, 267. 

John Oman, Significance of Apocalyptics, p. 286, 
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like himself, great travellers, men who showed by their 
whole attitude that they were “seeking a country.” 
Nothing indeed is more remarkable in the Bible than 
the fact that so many of the great personalities of the 
Old Testament and the New lived, upon the Road, a 
^ life of constant pilgrimage. It was upon the Road that 
they learned about God. It was upon the Road that they 
fulfilled their destiny. It was so with Abraham, called 
from the Balcony of Babylonian civilization to the life 
of a nomad in an alien land, not knowing whither he 
went. It was so also in the life of Moses, who was sum- 
moned from a balconized existence in Egypt to the way 
of the wilderness; but by the side of the desert trail 
were both Sinai and Pisgah, the mount on which the 
Law was given, and the peak from which the Land of 
Promise was descried. So, too, with our Lord Himself. 
He lived upon the Road. His only home, as one of his 
biographers has written, was "the Road along which 
^ He walked with His friends in search of new friends." 
As for Paul, chief interpreter of the Christ, he was the 
greatest pilgrim and crusader who ever lived, whose 
journeys are still the despair of modern travellers. 

Truth in the Bible, therefore, is always in some sense 
or another personal truth. It is never abstract. Persons 
or personal relations or personal decisions enter at some 
point. This is natural because the Bible is supremely in- 
terested in personalities, in the making of men. "The 
greatest and most authentic text-book on personality is 
still the Bible,” says Henry C. Link with true insight, 
“and the discoveries which psychologists have made tend 
to confirm rather than to contradict the codification of 
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personality found there.” But in a much deeper sense 
than this is Biblical truth personal truth. 

No secular thinker was ever more intensely conscious 
of the personal character of Biblical truth than was that 
great Frenchman, Blaise Pascal. Pascal is the glory of 
France, the one man whom France can pit against the 
English Shakespeare. In science, philosophy, and religion, 
he ranks among the greatest intuitive geniuses of all 
time. After Pascal’s death there was found sewed up in 
his doublet a crumpled paper upon which the great phi- 
losopher, following a mystic rapture, had written these 
Cwords; "God of Abraham, God of Isaac, God of Jacob, 
not of philosophers and scholars, God of Jesus Christ, 
my God and thy God. Thy God shall be my God. 

In this passage Pascal pierces to the heatt of the Bib- 
lical revelation. God is not the supreme Idea of the phi- 
losophers, the loftiest conception which the mind of 
man attains in its speculative flight to explain the uni- 
verse. He is the living God, the God of people in whom 
He reveals Himself and through whom He calls upon 
others to establish personal relations with Him. The He- 
brew Patriarchs, Abraham, Isaac, and Jacob, were rep- 
resentative, parabolic, human types. The only thing 
really significant about them was that God was their 
God and that they were the organs of His purpose. The 
God of Israel wove their obscure lives into the web of 
world history. By so doing, He made it clear that per- 
sons are His supreme concern and that He will go on 
forever luring from kin and country spiritual pioneers 
like Abraham; supporting faithful, patient men like 

U Lmk, The Relunt to Rfligion, p. 103. 



66 A PREFACE TO CHRISTIAN THEOLOGY 


Isaac, who do little more than "stand and wait” in a 
routine, conventional situation; wrestling till break of 
day with hardened sinners like Jacob till a change of 
name betokens a change of nature. This description of 
God as the God of people means that He reveals Him- 
self supremely in and through persons. This is natural 
for, after all, it is a personality, rather than an idea, that 
is ultimately luminous and revealing. 

It is when we listen, however, to that triumphant 
note sounded by Paul in his letter to the Ephesians, 
"Blessed be the God and Father of our Lord Jesus 
Christ,” that the full force of Pascal’s rapturous utter- 
ance strikes us and the intensely personal character of 
Biblical truth becomes fully obvious. The loftiest de- 
, scription that can be given of God is that He is the God 
of Jesus Christ. In the man Christ Jesus, God and His 
will became fully known. The apprehension of this ush- 
ered a new day-spring into the gloom of the Roman 
world. God was in Him; God is like Him; He is God’s 
chief gift to the world; in Him, as the "Yi^ord become 
flesh,” God’s grace and truth flow to mankind. The liv- 
ing God revealed Himself in this person so that Pascal 
and a host besides him, beholding the divine glory in 
Christ, were constrained to say, "Thy God shall be my 
God.” By so doing they fulfilled the essential character 
of Biblical truth in a personal relationship with the Al- 
mighty. But to make this declaration in truth is to ex- 
perience redemption. 

--'Re^demption, the participation of man in the life of 
God, is thus found by the seeker to be the meaning and 
the goal of Biblical truth. The Bible is a book about re- 
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demption. It tells men what God has done for them and 
how they may find the redeeming God and do His will 
and seek His Kingdom. It is only when this fact is 
grasped that the Book of Books can be profitably stud- 
ied. It is only from the perspective of redemption that it . 
can be fairly judged. If only this had been kept stead- 
fastly in mind the irrelevance of many of the issues that 
have been raised regarding the character and extent of 
inspiration in Holy Scripture would have been apparent. 
The truth of revelation, whereby God has made known - 
to men His redemptive purpose, is something much 
more momentous than any issue concerning this or that 
word or this or that detail that does not enter into the 
fabric of divine revelation. It is always possible to “be- 
lieve the Bible from cover to cover,” without uncover- 
ing the truth it contains. It is equally possible to know 
the historic truth regarding the documents that make 
up the Bible and egregiously fail to hear the voice of 
the Eternal in Biblical history. A profitable and scien- 
tific study of the Bible must be preceded by a spiritual v 
encounter with the God of the Bible. 

The truth breaks upon the seeker that what the Bible 
is supremely Interested in is a personal encounter be- 
tween man and God. Feeling himself to be addressed 
in a very personal way, he braces himself up for this 
encounter. He begins to imderstand what Thomas a 
Kempis had in mind when he said: “The Bible must be 
read with the same Spirit with which it was written.” 
It becomes clear to him also what Kierkegaard meant by 
the words, "The Bible is a letter from God with our 
personal address on it.” He is now able to understand 
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and appreciate fully the feeling of Karl Barth and his 
friends when they said that there came a moment in 
their lives when they read the Bible like shipwrecked 
men. 

When the Bible is studied in this spirit, nineteen hun- 
dred intervening centuries and more are telescoped and 
a man hears the voice of God speaking, through prophets 
and apostles and the Son, to himself personally in the 
concreteness of his life situation. 

III. The Great Encounter 

The heart of the Christian religion is an encounter 
with God. Life’s supreme experience is set forth in the 
Christian records and confirmed in Christian experience 
as a divine assault. It is more than the flowering of a 
religious sense, something much more radical than the 
feeling of the numinous, as when one sees the sun rise 
in morning glory or go westering to its setting. It is a 
meeting with Another to whom one says, “Thou,” Who 
makes one His captive and changes one’s name. 

The encounter with God operates a profound disturb- 
ance in the life of a man.^® In the Old Testament the 
symbolic expression of this experience is Jacob’s wres- 
tling with the angel from dusk till break of day, at the 
close of which the human wrestler steps back upon the 
road of life maimed, but with a new name, that is, with 
a new nature. Henceforth he is no longer Jacob, the 
“Deceiver,” but Israel, a "Prince with God.” In the 
New Testament St. Paul describes how he himself was 

U Vid, John Baillie, Out Knowledge of Cod, for an emphasis upon the 
duturblng character of religious experience. 
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apprehended, grasped, laid hold upon, by One who en- 
countered him in life’s way. As a result of his encoun- 
ter on the Damascus Road he became "known of* God.” 
That is to say, he was personally fitted into God’s great 
scheme of things. Everything that he was and had was 
now flooded with new light and meaning as his entire 
personality belonged to Another in all the intimacy of 
personal devotion. 

This experience has been expressed in modern times 
by Francis Thompson in "The Hound of Heaven.” 
"When the divine pursuit came to an end, when the di- 
vine assault was consummated, when the Hound of 
Heaven tracked down its quarry, a voice sounded, 

All which I took from thee I did but take, 

Not for thy harms, 

But just that thou might’st seek it in My arms. 

In this encounter the “old self” passes away, not in 
music as Tennyson said it did, but in a consuming flame. 
John Masefield has a deeper insight into evangelical 
truth than the poet laureate who went before him. He 
makes Saul Kane say in "The Everlasting Mercy,” 

The deep peace burnt my me alive. 

This is pain, exquisite pain. God is a "consuming fire.” 

It is Soren Kierkegaard among philosophers and theo- 
logians who gives the most vivid expression to what 
takes place in the Great Encounter. It is true that, like 
his great disciple, Barth, he may sound some notes that 
are too harsh and extreme in his grand chorale of the 
divine transcendence. Kierkegaard makes a sharp dis- 
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tinction between two types of religious experience, what 
he calls Religiosity A and Religiosity B. Religiosity A is 
the religion of immanence; Religiosity B is the religion 
of transcendence. The former describes that fonn of 
religious experience which expresses human effort to 
reach God; what Adolf Deissman^® would call "acting 
mysticism.” The mystic himself, by self-discipline and 
many an inner struggle, seeks to assault the citadel of 
heaven and achieve union with the divine. Religiosity B 
is what Deissman would call “reacting mysticism.” In 
this case the human self responds to the divine initiative. 
There comes to the soul a word of command. The will 
is subdued and obedience becomes the law of the self. 
While it is true, as Kierkegaard puts it, that “the abso- 
lute is cruel” to everything that relates to the old man, 
it is equally true that the service of the new Master be- 
comes perfect freedom for the new man, who realizes 
that true human freedom is captivity to the divine. 

But under what circumstances do God and man meet? 
Concretely, where does a seeker find God? At what point 
on the road of life may he kneel down and surrender his 
life to the Other, knowing that the Other is there and 
ready to take him and make him His own? 

God meets man in Jesus Christ. "How can we know 
the way to the Father?” said Philip. Jesus answered him, 
"I am the way.” In Christianity everything that has to 
do with the “way” is concentrated in a Person. The way 
to God is not primarily a psychological process. It is not 
a geographical route; nor a religious hierarchy; nor a 
holy shrine; nor esoteric knowledge. The Christian way 

** In The Religion of Jesus and the faith of Paul. 
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to God is a person who becomes the object of that belief 
and commitment which is called faith. In Jesus Christ 
God and man meet. On the one hand, Christ is the 
embodiment of all that the Bible means by the word 
"grace,” that is, the gracious approach of God to man 
for his redemption, in which all the resources of deity 
are made ayailable for man. On the other hand, He is 
the object of commitment in thought and in life which 
we call faith. “By grace,” said Paul, that is by the divine 
initiative, “ye are saved” — “through faith,” that is, the 
human response. In this way Jesus Christ is doubly the 
Truth. He is the personal, absolute Truth, in Whom is 
summed up all that God is and all that man is. He is the 
Truth in as much as faith in Him is the gateway to a 
knowledge of the ultimate meaning of life. The end of 
Holy Scripture is to make men aware of this Truth. 
"Christ,” as Brunner has well said, "is the King and 
Lord of Scripture,” "Search the Scriptures,” said He 
Himself, . . . "For they are they that testify of Me.” No 
one can understand the Scriptures who docs not unlock 
their treasures with the true and only Key which is 
Christ. 


IV. The Personal Truth 

We come, therefore, with reverence and awe to con- 
sider Jesus Christ the personal Truth. Now, if ever, is 
the moment to descend from the Balcony to the Road. 
For Christ can never be known by men who would be 
His patrons, but only by those who are prepared to be- 
come His servants. 

A great Jewish scholar has recently made the remark 
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that Judaism is a religion of ideas, while Christianity is 
the religion of a person. This is exactly true. At the cen- 
tre of Christianity is no mere idea, no matter how lu- 
minous or comprehensive, but a person. In a very real 
sense, as was stated in the famous Jerusalem Message of 
1928, "Christianity is Christ.” When the Christian In- 
dian mystic the Sadhu Sundar Singh, was asked by 
some of his fellow countrymen what he had found in 
Christianity that he could not have found in the reli- 
gions of his native India, his reply was, "Jesus Christ.” 
Another modern Jewish scholar recognises that the se- 
cret of Jesus’ influence lay not in His ideas, but in His 
personality. 

But how do we come concretely to Him who is the 
centre of Holy Scripture and of the Christian faith? 
The original Jesus cannot be found by any scientific 
study or critical approach. Such a study, reducing, as it 
does, the Gospels and their Central Figure to mere ob- 
jects of research, yields no creative results. This road 
leads to a dead end in a jungle of mystery. We cannot 
by any conceivable means reach the purely historical 
Jesus, for the simple reason that such a being does not 
exist in the New Testament, For the Gospels are not bi- 
ographies in the ordinary sense; they are statements of 
the Church’s faith as to who Jesus was. The most primi- 
tive documentary sources into which criticism can di- 
vide the Gospel records are stained by faith in a divine 
Christ. The first words in the earliest Gospel set the 
tone for the records as a whole, “The Gospel of Jesus 
Christ, the Son of God.” 

Nicholas Berdyaev has well said that the starting 
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point of Christianity is neither God nor man, but the 
God-man. The old distinction between the Jesus of his- 
tory and the Christ of faith is untenable. Two signifi- 
cant passages, identical in form and content, crystallize 
the faith of the synoptic writers and of the early Chris- 
tian Church in Jesus Christ. At the beginning of Jesus’' 
ministry, after he had been baptized in the Jordan 
River by that strange man from the wilderness, John 
the Baptist, the Holy Spirit descended in the form of a 
dove upon His head while a Voice sounded, “This is ray 
beloved Son.” On a subsequent' occasion during His 
mysterious transfiguration on a mountain top in the 
presence of His three most intimate disciples, the same 
words sounded again. On the former occasion our Lord 
was getting ready for His life work. On the latter occa- 
sion He was getting ready for His death. The Voice that 
sounded by the sacred river was for the sake of John, 
the last representative of an order that was passing, that 
is to say, the “Old Covenant,” and all that it meant. 
The Baptist was informed that the new order was now 
beginning. The Voice that soimded on the holy mount 
was for the sake of the men who were to be the am- 
bassadors of the new order. It was important that they 
should clearly understand that the Law and the Proph- 
ets, all that Moses and all that Elijah meant, was ful- 
filled in the One whom they knew and loved, and that 
the purpose of God, continuous adown the ages, would' 
take even death in its stride. 

The celestial visitants who conversed with Jesus on 
the Mountain of Transfiguration, spoke, we are told, 
concerning His forthcoming death. That conversation is. 
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a, parable of the fact that the death of Christ is crucial 
in Christianity. This fact is testified to by the Gospel 
records in as much as the account of the death of Jesus 
occupies an amount of space that would be regarded as 
preposterous in any ordinary biography. By this fact we 
are reminded that an encounter with Jesus Christ must 
be an encounter with the Crucified. Therefore, when 
the seeker after the truth comes within sight of the 
Cross, he is near the point where he begins to see the 
Nazarene in a new light. 

To survey the Cross is to become a sceptic or a saint. 
There is a view of the Crucified that only leads to scep- 
ticism. This was an insight which the great Russian nov- 
elist, Dostoevsky, enshrines in one of the scenes in The 
Idiot, The Prince and one of the characters in the novel 
are passing along a gallery where hangs Holbein’s paint- 
ing of the Crucifixion. The Prince observes to his sur- 
prise that his companion is looking up at the picture, 
"What,” he said, "looking at that picture, don’t you 
know that a man might lose his faith by looking at that 
picture?” "That is what is happening to me," replied 
the other. 

To view the Crucifixion as a simple historical fact, 
unrelieved by the glow of any resurrection dawn is to 
lose one’s faith in man and in God. For who were they 
that compassed the death of Christ? The representatives 
of religion and culture at their best. The priests of a 
pure monotheism and the soldiers of an international 
civilization, combined, as G. K. Chesterton says, to put 
Jesus to death. The Cross is thus the lasting testimony 
to the failure of man to recognize the Man, a proof of 
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the fact that in mere man there is no hope for the fu- 
ture of the world. Isaiah was right when he said, “Cease 
from man.” But to lose faith in man is to become a 
sceptic. 

On the other hand, scepticism as regards God can 
also be produced by the sight of the Crucified. What 
kind of a universe must this be, a reflective mind says, 
in which the only perfect man who ever lived is done 
to death? Admitting the nobility of the life of Christ 
and the fact that His glorious spirit was unbroken by 
His murderers, the terrible question still remains; Has 
the Universe no place for a man like this? What guar- 
antee is there that it is on the side of His virtues and 
that for which He stood? Is it not more likely that we 
live in a great cemetery of dead values and lost causes, 
that the life of Christ and all the inspiration derived 
from His life and death, are no more than a beautiful 
phosphorescence on the ocean routes of history? Who is 
to say that the Christian cycle has not come to an end, 
as Jesus of Nazareth came to an end, to be followed by 
a new iron age in which the wings of spiritual aspira- 
tion shall be furled and the windows of spiritual vision 
blacked out? Thoughts like these, but in a first century 
form, were those that pierced the soul of Cleopas and 
his friend on the Emmaus Road before they were joined 
by Another. 

The same Cross, however, surveyed with different 
eyes and seen in the perspective of the resurrection 
which followed, has been the great creator of saints. 
There was a time in the life of Paul Elmer More, the 
great Princeton Platonist, when he heartily detested the 
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suggestion that the work of Christ was in any way re- 
lated to an atonement for human sin and to the grace 
of the divine forgiveness. He shared at that time what 
John Foster, the English essayist, once described in a 
famous essay as "the aversion of men of taste to evan- 
gelical religion,” More had begun his intellectual life as 
a sceptic. But after “the loneliness of an Ideal world 
without a Lord” had prepared him to accept the miracle 
of the Incarnation, his sense of the need of forgiveness 
led him to the Cross. I cannot do better than let him 
speak for himself: 

"This whole dogma of redemption, with its corollaries 
of pardon and vicarious atonement, was one of the 
things that kept me long a rebel against Christianity. 
My philosophy, or my pride, repudiated the thought of 
suing for forgiveness and of accepting grace. Redemp- 
tion also seemed to introduce an unreasonable and senti- 
mental element into religion, relaxing the strict bonds 
of cause and effect upon which the moral law is founded. 
I liked to contrast the manner in which both Socrates 
and Buddha in their last moments bade their disciples 
<lepend upon themselves and work out their own salva- 
tion, I resented the notion that I was not competent to 
shape my own destiny, that I was not the captain of my 
own soul. 

"Well, age and experience, time that knoweth all 
things, have brought me to look on life with other eyes. 
1 am impressed by the weakness of men and their de- 
pendence on help ; I see my own humiliating limitations. 
I am impressed also by the fact that evil is something 
greater than our own private concern; I feel it more as 
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a failure to take our part in the cosmic conflict of forces 
into which we have been called, for which perhaps we 
were created. Like cowardly recruits we have deserted 
our place in the ranks. Oh, the battle will be won by 
Him who said, T have overcome the world.’ But what 
of us in the hour of victory, for how much delay in 
the coming of that hour may we be held accountable? 
Surely we have offended and need forgiveness; we are 
fearful and feeble and need heartening. To fall on our 
knees and supplicate for that pardon and help seems to 
me not an abdication of our manhood, but an acknowl- 
edgment of our sin, an act of wisdom and of enlight- 
ened will. 

"We cannot escape the ultimate responsibility of 
choosing our path, and no true man would wish to do 
so. But to know that we have a great Friend at our side 
who voluntarily shares with us the consequences of our 
faults, who will not abandon us though we err seventy 
times seven, who shows us that the evil we do is a breach 
of trust between person and person — to know that is 
to gain a new insight into life and death, and to be 
inspired with new hopes; it may mean rebirth from 
above. O Lamb of God, that takest away the sins of the 
world!” 

The great scholar who had been saved from skepti- 
cism by the Ideas of Plato and from cosmic loneliness 
by the Incarnation of God in Jesus Christ, was delivered 
from the guilt and power of sin by a Saviour-Friend 
who died for him and rose again. 

No human intellect can fathom all that took place 
Pages from an Oxford Diary, Section XXV. 
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when Jesus died on the Cross. The sublime, saving truth 
lies at the heart of two great passages, "Jesus Christ died 
for our sins” and “God was in Christ reconciling the 
world unto himself.” There are still Jews and Greeks 
upon life’s Balcony, strangers to the agony of living, 
for whom salvation by faith in Christ Crucified is a 
monstrous idea. But when a seeker after truth comes, in 
soul distress, like Paul Elmer More or Bunyan’s Pilgrim, 
to a place where is a Cross, and there experiences the re- 
lief of the divine forgiveness, a sense of exaltation pos- 
sesses his soul. With Paul of Tarsus he glories in the 
Cross of Christ. 

There is a fine passage in the writings of the Roman 
Catholic theologian, Karl Adam, in which he refers to 
an analysis by the poet, Paul Ernst, of the historical evo- 
lution of pride. The heroes of the Islandic sagas were so 
self-centered as to be incapable of feeling pride in any- 
thing outside themselves. Pride, in the Homeric poems, 
takes a more spiritual form. When Priam, stricken with 
grief, begs for the dead body of his son, Hector, Achilles, 
through sympathy with the bereaved father, takes pride 
in surrendering the corpse of the Trojan hero. In the 
Greek tragedians a further spiritualization of pride takes 
place. CEdipus, a child of incest, is proud of being an 
innocent sufferer. In Christianity the final stage in the 
evolution of pride is reached. A Christian is proud to 
owe his life to the suffering of Another in whose steps 
he follows. The highest spirtual expression ever given to 
pride is enshrined in that great saying of Paul, “God 
forbid that I should glory save in the Cross of our Lord 
Jesus Christ, by whom the world is crucified unto me, 
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and I unto the world,” This is “pride directed toward 
the Highest.” 

“Pride directed toward the highest,” the only legiti- 
mate form of pride, is evidence that the Great Encoun- 
ter has taken place. Thence forward one belongs to 
Another who died and rose again and frequents for ever 
the road where wayfaring men experience life’s tragic 
sense. Still, from time to time, when the mists of a gray 
morning have rolled away, or as the shades of night are 
falling, a Voice breaks the silence. “Lovest thou me?” 
The answer comes, "Thou knowest that I love Thee,” 
and the Voice replies, “Follow me.” 

Christian action and the destiny of the Christian 
Church are bound up with the response that is given 
to this challenge. 



CHAPTER FOUR 


THE DIVINE DRAMA 


The encounter of a human spirit with Jesus Christ, 
the Truth, gives birth to a special quality of personal 
life and to a particular form of corporate living. But, 
before considering these in turn, we pause to focus the 
transforming Encounter within the framework of God’s 
unfolding purpose. By so doing we shall attain deeper 
insight into the meaning of Christian truth and be in a 
better position to understand the practical consequences 
for Christians and the Christian Church that flow from 
an encounter with the personal Truth. 

We come, therefore, to a consideration of history and 
its meaning, returning with the insight born of the 
great Encounter itself to the question that perplexed the 
travellers to Emmaus before the Stranger met them. The 
core of the lesson which the Stranger gave to the two 
disconsolate friends on that historic evening was really 
a theology of history. Let us try to interpret, therefore, 
the inner meaning and central trend of the historical 
process. 


8o 
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I. Religion and History 

The concern of thought has shifted in these last times 
from the problem of science and religion to the problem 
of history and religion. Today the natural sciences, 
which have made nature the particular object of their 
study, are in no sense the embattled foes of religion. 
The real battleground of thought in our time is where 
religion and history face each other. Who will deny 
that it is difficult to contemplate with open-eyed realism 
the realities of contemporary history, and maintain a 
religious, and, particularly, a Christian, view of the 
world? The question is not whether history has any les- 
son to teach religion. The real problem is whether his- 
tory itself has a discernible religious significance. As for 
the lessons to be derived from history, there is a solid 
basis of truth in the cynical remark: “The only thing 
that we learn from history is that man never learns any- 
thing from history.” But, however inept man may have 
proved to be as a practical student of history, the fault 
has not been with history but with man. 

I, The first observation that needs to be made is that 
the conception of history and of historical progress is a 
creation of Christianity, Before the advent of Christian- 
ity and the formulation of Christian thought, the course 
of human life was conceived in the Western World under 
the figure of a circle. Events moved in an everlasting 
cycle. Time to the ancient Greeks was "a wheel of un- 
ending recurrences.” The movement of events was In- 
terpreted In terms of geometry and astronomy, that is 
to say, in terms of the circle and rhythmically gyrating 
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planets. There was literally nothing new under the sim. 
The whole interest of thought was in the changeless, 
The good in every realm of life was tliat which never 
changed. Progress, therefore, was quite unreal. But for 
Christians time found a centre in Jesus Christ. Christian 
thought proceeded, therefore, to break the ancient cir- 
cle and bend it back until it became a straight line with 
a beginning, a centre and an end. Happenings on the 
straight line of history were regarded as the unfolding 
of an eternal purpose, which God revealed to man in 
Jesus Christ, the meaning and the centre of history. 
From this it followed that true historical progress was 
movement in that direction in which the truth inherent 
in Christ, the centre of history, was grasped, interpreted, 
and applied. 

In modern times we have witnessed variations of the 
old cyclical, view of human life. Oswald Spengler in his 
famous book, T he Decline of the Occident, discusses the 
morphology of culture, attempting to show that an in- 
exorable law governs the rise and fall of civilizations. 
The hour has now struck, according to Spengler, for the 
culture of the Occident to go the way of all flesh. Ref- 
erence has already been made to Mannheim’s Ideology 
and Utopia. This exiled German sociologist, under the 
influence of Spengler, takes virtually a cyclical view of 
change. The only absolute which he can discover is of 
a relational character. The relation between social inter- 
est and human thought and conduct is such that history 
will move inevitably in cycles, the only difference be- 
tween one cycle and another being the difference in 
circumstances and setting. Mannheim, however, as was 
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pointed out in a previous chapter, sees clearly that the 
moment responsible men are convinced that this is all 
the meaning history has, dreams will die and all creative 
energy with them. History would then come to an end. 

Others have held a mechanistic view of history. The 
older physics supplied categories for this view. Believing 
in the absolute character of the law of causation, and 
reducing human thought and activity to necessary links 
in a deterministic system, many thinkers have regarded 
the world of nature and the world of man as phases 
of a cosmic machine. In such a view there was natu- 
rally no place for absolute values of any kind. Human 
thought being simply an epiphenomenon, that is, a mere 
concomitant of events, is totally incapable of influenc- 
ing the course of things. Man himself is no more than a 
part of nature, controlled as completely from outside as 
any piece of cosmic mechanism. Purpose and teleology 
in general are thus excluded from the interpretation of 
the world. Mechanistic views of reality have been influ- 
ential in determining thought all down the ages from 
Lucretius to Freud and Watson. The application of 
mechanism to the interpretation of history has generally 
stressed race and environment as the determining fac- 
tors in shaping the destiny of nations. At the present 
time the nascent profession which goes by the name of 
"Social Science,” and which sets out to "adjust” human 
beings in their internal conflicts and external relations, 
is largely dominated by a medianistic view of man and 
society. 

1 . There has also been what might be called the bio- 
logical view of history. Categories which proved helpful 
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in studying plant and animal life were projected into 
the cosmos and the course of human history. This view 
has been particularly associated with the doctrine of 
evolution, and with belief in automatic and inevitable 
progress. It is the characteristic view of so-called lib- 
eralism. Liberalism has always stood for the primacy of 
the biological category and for the principle of un- 
broken continuity in all human affairs. Mastered by 
this viewpoint, liberals have not been inclined to take 
seriously any very marked divergence from what they 
regard as the direct line of evolutionary progress. The 
smugness and complacency of this viewpoint were re- 
sponsible for the tragic ignoring by liberals of any view 
of history and of historical events which took issue with 
their biological categories. For many years Barth’s The- 
ology of Crisis and Hitler’s National Socialism were 
both treated as forms of hysteria, which, being aberra- 
tions from the true line of progress in thought and life, 
could be safely discounted by men of liberal culture. It 
is no wonder, therefore, that liberal culture has been 
shaken to its foundations by the tragic and unexpected 
turn of events in the world of our time. 

3. The dialectical view of history represents another 
very influential viewpoint. It is associated especially with 
the great names of Hegel and Marx. Hegel found his 
Interpretative category In logic, in the dialectical process 
which human thought by its very nature always follows 
in its onward march. First comes the thesis, then the 
antithesis, both being combined in a subsequent syn- 
thesis. This Synthesis forms a new thesis, which is con- 
tradicted by a new antithesis. Thesis and antithesis are 
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later bound together in a higher synthesis which does 
justice to both. According to Hegel, every sphere of 
reality in the social, political, and religious life of man- 
kind follows this dialectical process. The Absolute Idea, 
which is the matrix of reality, is almighty. Nothing has 
ever been able to withstand its onward, enveloping 
movement. Theses and antitheses might be described as 
expressions of a pincer strategy to the right and left 
which come together to the discomfiture of all real op- 
position. Hegel speaks of the "cunning of the Idea.” 
Against this "cunning,” which is essentially the cunning 
of Reason, nothing, not even the Church, says Hegel, has 
been able to stand. For this philosopher the supreme ex- 
pression of the Absolute Idea was the state, which in his 
view was the German state, the state of destiny. 

Another expression of the dialectical view of history, 
equally influential, is the dialectical materialism of 
Hegel’s famous disciple, Marx. Adopting and modify- 
ing for his own purpose the Hegelian philosophy, Karl 
Marx propounded the view that economic factors have 
been decisive in human history, that all ideas and ideals 
which men have ever held have been motivated by 
purely materialistic considerations. Capitalism, Marx 
held, was necessary at a certain stage of human develop- 
ment. But economic man has now come to a point in 
his life history when the capitalistic system spells doom 
for those immersed in it and must be transcended by a 
new economy. Disintegration of the capitalistic system 
would put power where it belongs, in the hands of the 
workers who are the true producers of wealth. 

Adopting Marxian principles, the leaders of the Rus- 
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sian Revolution proclaimed the dictatorship of the pro- 
letariat. They were inspired in so doing by the religious 
faith that in the dialectical cosmic process the hour had 
struck for the workers of the world, the new class of 
destiny, to unite and break their chains. In the early 
history of Bolshevism in Russia, before the present 
nihilistic trend had set in, faith that the cosmic process 
was on the side of the proletarian movement, gave 
Communism the equivalent of a religious faith. God 
was the dialectical process which would compass the 
doom of the bourgeoisie and the cursed capitalistic sys- 
tem and ensure that power would pass into the hands of 
the world proletariat. The old mechanistic materialism 
could never have given birth to a revolutionary move- 
ment of this kind because there was nothing that man 
could do. A creature of fate, he simply had to accept 
the inexorable course of events. Dialectical materialism, 
on the other hand, made room for man to co-operate 
with the universe in the execution of the immanent 
process. Lenin and his followers had the crusading 
equivalent of Luther’s great hymn, Ein Feste Burg ht 
Unset Goft, “A Mighty Fortress Is Our God.” Some 
years ago John Maemurray pointed out that Russian 
Communists who possessed the equivalent of God while 
repudiating religion, were a much more formidable 
spiritual force than a democratic bourgeoisie which had 
retained religion while virtually denying the reality of 
God.^ 

Vid. Creaiive Society, 
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11. History as Challenge and Response 

Still another view of the meaning of history might be 
called the dramatic view. This is the view which regards 
the crucial element in history as a conflict between per- 
sonal forces that strive for the mastery of the soul of 
man. One form of this view is that recently propounded 
by Dr. Atpold Toynbee in his monumental work, A 
Study of History. It might be called more specifically 
the mythological view. 

After examining and rejecting the theory that race 
and environment are adequate explanations of what has 
taken place in human history, Toynbee, following the 
example of Plato, has recourse to a “myth.” By myth he 
means, of course, a pictorial, poetic description of a 
supra-historical reality. Toynbee finds that human 
thought, from the remotest past to the scientific pres- 
ent, has been fascinated by the idea of challenge and 
response in the history of the cosmos and of man. 

Let us allow Dr. Toynbee to present his view in his 
own words. “So far by the process of exhaustion,” he 
says, “we have made one discovery: the cause of the 
genesis of civilization is not simple but multiple; it is 
not an entity but a relation. We have the choice of con- 
ceiving this relation either as an interaction between 
two inhuman forces — like the petrol and the air which 
interact in the engine of a motor car — or as an en- 
counter between two superhuman personalities. Let us 
yield our minds to the second of these two conceptions. 
Perhaps it will lead us towards the light. 

“An encounter between two superhuman personalities 
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is the plot of some of the greatest stories and dramas 
that the human imagination has conceived. An encounter 
between Yahweh and the Serpent is the plot of the 
story of the Fall of Man in the Book of Genesis; a sec- 
ond encounter between the same antagonists (trans- 
figured by a progressive enlightenment of Syriac souls) 
is the plot of the New Testament which tells the story 
of the Redemption; an encounter between the Lord and 
Satan is the plot of the Book of Job; an encounter be- 
tween the Lord and Mephistopheles is the plot of 
Goethe’s Faust; an encounter between Gods and Demons 
is the plot of the Scandinavian Voluspa; an encounter 
between Artemis and Aphrodite is the plot of Euripides' 
Hippolytus. . . . 

“In our own day in the West,” continues Toynbee, 
"this protean myth has re-expressed itself as the last 
word of our astronomers on the genesis of the Planetary 
System, as witness the following credo: 

" 'We believe . . . that, some two thousand million years 
ago ... a second star, wandering blindly through space, 
happened to come within hailing distance of the Sun. 
Just as the Sun and Moon raise tides on the Earth, this 
second star must have raised tides on the surface of the 
Sun. But they would be very different from the puny 
tides which the small mass of the Moon raises in our 
oceans; a huge tidal wave must have travelled over the 
surface of the Sun, ultimately forming a mountain of 
prodigious height, which would rise ever higher and 
higher as the cause of the disturbance came nearer and 
nearer. And, before the second star began to recede, its 
tidal pull had become so powerful that this mountain 
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was blown to pieces and threw oflf small fragments of 
itself, much as the crest of a wave throws off spray. 
These small fragments have been circulating round their 
parent Sun ever since. They are the Planets, great and 
small, of which our Earth is one.’ 

"Thus, out of the mouth of the mathematical astron- 
omer, when all his complex calculations are done, there 
comes forth, once again, the myth of the encounter be- 
tween the Sun Goddess and her ravisher that is so fa- 
miliar a tale in the mouths of the untutored children of 
Nature.” ^ 

But it is not only in astronomy, says Toynbee, that 
this myth essentially occurs. It can be found also in the 
work of the biologist and of the modern western archae- 
ologist. When the attempt is made to analyze the plot of 
a story or drama which repeats itself' in such different 
contexts and in such various forms, two general fea- 
tures are found, our author goes on: "First, the en- 
counter is conceived as a rare, and sometimes as a unique, 
event. Secondly, it has consequences which are vast in 
proportion to the vastness of the breadh which is made 
in the customary course of nature.” 

Dr. Toynbee finds that the unique, divine event of 
whose formal character we have so many pictorial rep- 
resentations in other realms, is the passion of Christ 
described in the New Testament as leading to man’s re- 
demption. When challenged by the statement that the 
analogy of uniqueness breaks down in the realm of as- 
tronomy, he replies that, according to the best astronom- 
ical thought "the encounter between the Sun and a star 

® Toynbee, A Study of History, Vol. I, pp. lys-zyC. 
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unknown, which is supposed to have given birth to our 
planetary system is an event of almost unimaginable 
rarity.” Not only so, but the momentous character of 
the divine event is borne out also by astronomical anal- 
ogies. For, as a matter of fact, not only are planetary 
systems rare, but "life of the kind we know on the earth 
could only originate on planets lilce the earth. It needs 
suitable physical conditions for its appearance, the most 
important of which is a temperature at which substances 
can exist in a liquid state. At a rough computation these 
zones within which life is possible, all added together, 
constitute less than a thousand million millionth part 
of the whole of space, and even inside them light must 
be a very rare occurrence. For it is so unusual an acci- 
dent for suns to throw off planets, as oar own sun has 
done, that probably only about one star in one hundred 
thousand has a planet revolving round it in the same 
zone in which life is possible.” 

Dr. Toynbee concludes, "Thus, in this portrayal of 
the encounter between two stars which is supposed to 
have led to the appearance of Life on Earth, the rarity 
and the momentousness of the event turn out to be al- 
most as much of the essence of the story as they are in 
the Book of Genesis and in the New Testament, where 
the encounters are between God and the Devil and the 
consequences are the Fall and the Redemption of Man. 
The traditional plot of the play has a way of reassert- 
ing itself in exotic settings.” 

These are somewhat long quotations, but the drift 
of Dr. Toynbee’s argument is of extraordinary im- 
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portance. What he means to suggest is that the reality 
of challenge and response is the key to cosmic history. 
Conflict of a dramatic character is discernible in the 
very constitution of the universe which becomes sacra- 
mental in a new sense. The natural order, in all its 
spheres, is a parable of a divine event in which the mean- 
ing of God and man, of cosmic and human history, be- 
came finally luminous and intelligible. The argument is 
important, moreover, in that Toynbee shows that by 
analogy it is scientifically legitimate to think of certain 
events in history as being so unique and of such a mo- 
mentous character that they are discontinuous with any- 
thing that preceded them. Three ideas thus emerge 
which begin to play a great part in the best contem- 
porary thought, the idea of cosmic drama, the idea of 
cosmic uniqueness, and the idea of cosmic discontinuity. 

The specifically Christian interpretation of history 
is, as has already been suggested, of this dramatic char- 
acter. God Himself is the chief hero of the drama. Hu- 
man redemption is its objective. God’s chief antagonist 
is a personal power of evil. When, assailed by Satan, 
man fell, God Himself in the person of Christ entered 
Into the time process for the redemption of mankind. In 
Jesus Christ the world of God entered history in a 
unique sense, and with momentous consequences. The 
most momentous of these consequences was the found- 
ing of a new society, the Christian Church, which is the 
“Body of Christ” and His chief organ for the establish- 
ment of God’s Kingdom upon earth. 
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III, The Unfolding Purpose 

Let us consider, therefore, the Christian interpreta- 
tion of history in some phases of its dramatic grandeur. 

The first important thing to be observed is that in 
the Christian records the conception of uniqueness plays 
a decisive role. Put in other words, it might be said that 
in the Bible the emphasis is centripetal in character. 
That is to say, the interest centres primarily in the par- 
ticular and unique rather than in the universal. Biblical 
uniqueness, however, is not mere particularity. It does 
not mean particular difference inhering in a thing itself; 
it means a unique difference which attaches to some- 
thing because of its relation to the purpose of God who 
set it apart. But when this purpose is fulfilled the unique 
particular becomes a unique universal, that is to say, it 
gives birth to xmiversal significance. 

In this regard the Biblical approach to uniqueness 
differs from the scientific approach. The passion of 
science is centrifugal; it is interested in discovering ever 
wider universals which transcend uniqueness. The Bible, 
on the other hand, is passionately interested in unique 
particulars — particular places, particular people, partic- 
ular events, particular experiences, which take on uni- 
versal significance. An insignificant mountain terrain on 
the eastern shore of the Mediterranean, during most of 
its recorded history the pawn of world empires, becomes 
the "Holy Land,” cradle of a universal kingdom, the 
only kingdom which shall endure. A people who occu- 
pied that land for a millennium and a half, between pe- 
riods of serfdom, exile, and total dispersion, are pro- 
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claimed "the people of God,” the race of destiny, the 
prototype of humanity redeemed. Jehovah’s unique 
covenant with that people becomes, in the course of 
time, a new covenant with man, in accordance with 
which God writes His law in human hearts, thus mak- 
ing possible a universal, spiritual religion of communion 
between man and God. A man of that race who “was 
despised and rejected of men” and executed upon a 
Cross, becomes the Man, the world’s Saviour, the uni- 
versal King, before whom every knee shall bow. Sum- 
ming the matter up, and putting it somewhat abstractly, 
we might say as follows; The Hebrew universal is 
unique. It differs from the Platonic in being the uni- 
versalization of a particular. The universality of this 
particular is derived from its relation to a universal 
purpose, not as in Plato through participation in a uni- 
versal existence. It differs from the universal of Empiri- 
cism in not being derived from a study of concrete 
things or cases. 

It is equally important to realise that Christian truth 
is inseparably bound up with history. This is one phase 
of its centripetal character. As in the Bible, the unique 
particular becomes the parent of the universal, the his- 
toric becomes the mirror of the eternal. The crucial 
truths revealed in the Bible are not timeless truths about 
God and man; they are rather historical truths, truths 
regarding events that took place in time, but which 
were invested by God with eternal significance. The 
eternal and the temporal, the vertical and the hori- 
zontal, intersect in a ‘remarkable way upon the plane of 
Biblical history. We read, for example, of “ die fulness 
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of time,” that is to say, the time when the moment was 
ripe for the unveiling of an eternal purpose. That was 
the time, presaged in Hebrew prophetic writings, when 
God in a supernatural way “would visit and redeem his 
people.” When that “time” came, the personal principle 
of creation, redemption and meaning took human form. 
“The Word became flesh.” Thus Christian truth is truth 
that "became,” as Brunner loves to express it. When it 
“became,” history received a centre and a meaning. 
Christian truth is not like the timeless truths of mathe- 
matics or philosophy, or like the truth of many an 
ethnic religion. It is truth whose supreme expression oc- 
curred in time and in space, whose implications for hu- 
man life and destiny are worked out concretely in his- 
tory. The phrase "under Pontius Pilate” in the Apostles’ 
Creed is the expression of the historical character of the 
supreme Christian truth. 

The crucial element in the Christian view of history 
is that in Jesus of Nazareth the world of God broke into 
the temporal order. His coming, though presaged by 
words and events that had gone before in Israel’s his- 
tory, was discontinuous with the past in an ontological 
sense; it constituted a new beginning for human history, 
the coming of the Kingdom of God with power into 
human life. This took place at a time which Paul Tillich 
has called "fulfilled time,” "the Kalros,” that is, time 
that has been invaded by eternity. This invasion brought 
Jesus into the world. He was "sent” by the Father. It is 
not true, therefore, to say that Jesus brought the King- 
dom of God either in concept or in reality. It was rather 
the Kingdom of God that brought Him. With His ap- 
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pearing, new power, as well as new authority, en- 
tered into human history. The last and ultimate things 
revealed themselves in Him as the eschatological “Son 
of Man.’* 

In the Cross of Jesus Christ the inmost nature of 
evil and the inmost nature of divine redemptive love 
were both revealed. It was there that the supreme crisis 
in both the life of God and man took place. Evil in all 
its concreteness and personal reality challenged Christ 
and what He stood for, consummating the historic trag- 
edy of the Cross. This challenge was of the nature of an 
“Everlasting Nay’’ hurled at God Himself, To this chal- 
lenge God in Christ responded with an “Everlasting 
Yea,” enduring the onslaught of evil, suffering the con- 
sequences of outraged righteousness, making an end of 
sin and its power over man, and, in the resurrection, 
triumphing over all that stood between man and his true 
destiny. 

In the resurrection of Jesus Christ the new divine 
order became manifest. It was a Victor who met the 
two companions on the Emmaus Road and interpreted 
current events in the light of prophetic Scripture. Not 
many days after this encounter the organic relationship 
between Christus Yictor and a new spiritual order on 
earth was confirmed with dramatic suddenness. During 
the Jewish festival called Pentecost, the Spirit, whom 
Jesus had promised, descended upon the festive multi- 
tude and out of a motley cosmopolitan crowd created a 
spiritual unity. Yet the sense of comradeship in Christ 
which bound together the members of the early Chris- 
tian community was poles removed from “watery 
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friendship,” as Aristotle disdainfully characterized rela- 
tions between the members of a cosmopolitan commu- 
nity. Here was a form of fellowship which history had 
never witnessed before. 

This New Community is variously designated in the 
New Testament as the ''Church of the Living God,” the 
"Fellowship of the Spirit,” that is "The Fellowship 
founded by the Spirit;” the Body of Christ. In a new 
and potent sense the Kingdom of God had come, but it 
was the Kingdom and not Utopia that came. C. H. 
Dodd warns of the danger of confusing Utopia and the 
Kingdom of God. The one is dominated by the category 
of progressive development within history, the other by 
that of crisis that reorients history. "Tlje Gospel,” he says, 
“does not speak of 'progress,’ but of dying and rising 
again. The pattern of history is revealed less in evolu- 
tion than in crisis. Once in the course of the ages the 
spirit of man was confronted, within history, with the 
eternal God in His kingdom, power, and glory, and that 
in a final and absolute sense. There was a great en- 
counter, a challenge and response, a death and resurrec- 
tion; and divine judgment and life eternal came into 
human existence.” ® 

The new society founded by the Spirit constitutes 
the immediate objective of God’s purpose in history. 
The ultimate objective is the establishment of His sover- 
eignty over the whole of life. Nowhere so much as in the 
Epistle to the Ephesians does St. Paul deal with the 
divine intention in history with such insight and maj- 
esty. This Epistle, because of the nature of the problem 

®Dodd, The ApostoUc Preaching and Its Developments, p, 238. 
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with which it deals, is the most modern of the New 
Testament writings. 

Let a lyrical note be pardoned at this point. I can 
never forget that the reading of this Pauline letter, 
when I was a boy in my teens, exercised a more decisive 
influence upon my thought and imagination than was 
ever wrought upon me before or since by the perusal of 
any piece of literature. The romance of the part played 
by Jesus Christ in making my personal salvation possi- 
ble and in mediating God’s cosmic plan so Set my spirit 
aflame that I laid aside in an ecstasy of delight Dumas’ 
Count of Monte Cristo, which I happened to be reading 
at thiJ''-time. That was my encounter with the Cosmic 
Christ. The Christ who was and is became the passion 
of my life. I have to admit, without shame or reserve, 
that, as a result of that encounter, I have been unable 
to think of my own life or the life of mankind or the 
life of the cosmos apart from Jesus Christ. He came to 
me and challenged me in the writings of St. Paul. I re- 
sponded. The years that have followed have been but 
a footnote to that encounter. 

In this "Philosophy from Prison,” which the Epistle 
to the Ephesians has been appropriately called, Paul un- 
folds the "mystery,” the "open secret” of God. The 
secret once hidden in God and unveiled in Christ was 
that God had purposed to found what Bergson would 
call an "open society,” a new world community cen- 
tering in Christ. In its rich, diversified fellowship all hu- 
man distinctions were to be transcended. Insight into 
the meaning of the Church made it clear that the world 
existed for spiritual ends. Paul set in high relief his un- 
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derstanding of the graciotjs purpose of God in history 
which became revealed in Christ. “Blessed be the God and 
Father of our Lord Jesus Christ,” he exclaimed, hurling 
his heart into a psean. In a world which had lost its 
nerve, because it had lost its way, the glad certainty of 
the members of the early Christian community that the 
God and Father of Jesus was their God and. Father, and 
that He willed the founding of a universal family in 
Christ, rolled away the mists of pessimism and opened 
up new vistas of hope. Clearly what God willed was 
fellowship. A will to fellowship, and not a will to power 
nor a will to personality nor a will to culture, was the 
will that formed the driving power behind history. This 
holy and gracious will of God guaranteed that a divine 
society would constitute the goal of history. It thus 
came about that “for the first time in human history,” 
as Macmurray puts it, “a human society was constructed 
by men on a basis which was not a basis of blood and 
soil; which did not rest upon organic impulses, but was 
the fruit of a religious belief in the spiritual brother- 
hood of man.” * 

Looked at in the perspective of history we can see 
how the new community was able to achieve a social 
expression which neither the Greek city-state nor the 
Roman Empire had been able to achieve. Jn the Greek 
city-state the family idea was basic and strong, but the 
parochialism of the Greek spirit stood in the way of 
making the home the form of a universal society. In 
the Roman Empire universality was achieved; world 
citizenship was real. But in this universal society the 

* Macmurray, The Clue lo Hbiory, p. 146. 
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family as such had no integral place. In the Christian 
community, however, the “open secret of God” became 
manifest, that is His divine intention to create a uni- 
versal family in which He Himself would be Father, 
Jesus Christ the Elder Brother, and all of whose members, 
men and women, Jews and Gentiles, whether cultured 
or unlettered, whether masters or servants, would be 
brethren. 

In the new Christian community the distinction be- 
tween home and alien land, between native born and 
foreigner began to be transcended. The promise made by 
God to Abraham that in him and in his seed would all 
families of the earth be blessed, began to be fulfilled in 
the early Christian community. The spiritual children 
of Abraham were fired with missionary zeal. Someone 
has truly remarked that in the missionary journeys of 
Paul the self-righteous Elder Brother, having also come 
to himself, went out to seek the Prodigal. Privilege is 
definitely abandoned; blood and culture and religious 
heritage are no longer regarded as a basis of one’s stand- 
ing with God, nor a determinant of one’s attitude to- 
wards other people. The Church became the bearer of 
history, the medium of fulfilling the divine will to fel- 
lowship in Christ Jesus. 

Thus began to be fulfilled one of the grandest and 
most daring visions in the Old Testament. In the eighty- 
seventh psalm the God of Israel is represented as stand- 
ing upon the rock of Zion. In His hand He holds a 
census scroll and proceeds to call the roll of the nations. 
First to be called are the representatives of two world 
empires which had played a decisive part in Israel’s his- 
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tory. In Egypt to the south the Holy People had been 
captives by the banks of the Nile, where they toiled un- 
der Pharaoh’s task masters, making bricks without 
straw. To Babylon in the north country they had been 
exiled for their sins and in sorrow had hung their harps 
upon the willows. But Israel’s God inscribes in His 
census book this one and that one from Egypt and 
Babylon, as if they were native-born sons of Zion, en- 
franchising them thus among the citizens of the New 
Jerusalem. Jehovah’s eyes sweep westward toward the 
Mediterranean seaboard where dwelt a rural warrior 
folk that had often been locked in bloody conflict with 
the sons of Jacob. He writes in His scroll this one and 
that one from Philistia, the land of Goliath of Gath, 
granting them also full citizen rights among the sons 
and daughters of Zion. Next comes Tyre with her mer- 
chant princes, her humming industries and bold sea- 
faring men. Tyre, too, will be represented in the City 
of God, enfranchised by Jehovah Himself among the 
number of His chosen children. Nor will representatives 
from distant Ethiopia be lacking, from the rocky 
heights from which the Queen of Sheba once came and 
in later times the eunuch, the last of Africa’s kingdoms 
to be subjugated by the conqueror. This one and that 
one from Ethiopia are also inscribed in Jehovah’s census 
roll. Thus Zion becomes the great mother of men. "And 
Zion her name shall be mother.” ® 

Here two great facts stand out regarding the coming 
Kingdom of God; two traits of God appear which are 
never absent in His dealings with men. God individ- 
® Psalm 87:5, Moffatt’s Translation. 
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ualizes. He who is concerned so much about the in- 
dividual that not a sparrow falls to the ground without 
His knowledge; He who numbers the hairs on the heads 
of His people, calls by their name each son and daugh- 
ter of men whom he inscribes in the book of His King- 
dom. It is by this one and that one, here and there, com- 
ing by divine grace into the experience of sonship, that 
God’s Kingdom comes. This does not mean that there 
are few who will belong to the Kingdom that shall 
have no end; it does mean that all the citizens of that 
Edngdom will have heard and personally responded to 
God’s call. Thus they become "known of God.’’ Each 
one will know whose he is and whom he serves. Each one 
will be prepared by a first-hand experience of God to 
discharge all the duties of Christian citizenship. No one 
will be living on the religion of his mother or of his 
grandmother. Each will know for himself whom he has 
believed. This must ever be so, for 

There is no expeditious road 
To pack and label men for God 
And save them by the barrel-load. 

God also universalizes. His gracious concern embraces 
all nations and classes of men. How amazingly universal 
is the sweep of this vision! The glory and honor of the 
nations are brought into the coming Kingdom. Repre- 
sentatives of every form of human' life and culture will 
be found there. World empires will contribute the best 
in their culture. The great rural masses will be there 
with all the assets born of honest toil among the fruits 
of the earth. Industry and commerce, purified of all 
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greed, will play their part to realize the vision splendid. 
Nor will there be lacking members of primitive colored 
peoples to take an honored place in the Kingdom of 
their Father. 

This is no mere utopian dream. This will be the con- 
summation of all things. When it will be, how it will 
come, we know not, But this we do know, that it will 
come by an overwhelming manifestation of divine power. 
It will come as an eschatological reality. In the Scrip- 
tures it is pictorially presented as coming down from 
God out of heaven. That means that it will not come 
about by the development of immanent processes al- 
ready at work in human society. God has given to none 
the blueprints of tomorrow, but He has given the assur- 
ance that there will be a worthy tomorrow, a tomorrow 
worthy of Him and of the gospel. He has also made 
clear that this tomorrow is intimately linked to the life 
and testimony of the Christian Church. At a time of 
unparalleled strain, when the continents of the world 
are being riven by thunder-bolts of war, the voice sounds 
for all pilgrims and wayfarers upon the road of the ages, 
who seek a "city which has foundations.” It says "Fear 
not, little flock, for it is your Father’s good pleasure to 
give you the Kingdom.” 

IV. The Revolt Against the Kingdom 

But how violently is the Kingdom of our Father be- 
ing opposed in these days! It is not surprising that, in a 
time like ours when a new parochialism has appeared 
among men, a very decided attempt should be made to 
get rid of both Christ and the Christian dj^urch. They 
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both particularize and universalize in a way that is ab- 
horrent to the new Caesars. Both have an equal place 
for the individual man and for a brotherhood of men. 
The movement against the Jews is, in the form which it 
has taken in the Third Reich, no more than a phase of 
the attack upon the universalism of Christianity. John 
Macmurray is right when he says that "the Jewish prob- 
lem is the centre of all problems, not merely in Ger- 
many, but in the world.” ® This is fully realized by the 
German Fuehrer. Macmurray also remarks with great 
truth that "Hitler’s declaration that the Jewish con- 
sciousness is poison to the Aryan race is the deepest in- 
sight that the Western world has yet achieved into its 
own nature.” In the thought of Macmurray this is 
linked to the tltesis which he formulated in his first book,- 
Freedom in the Modern World, namely, that the history 
of Europe may be interpreted as an attempt to throw 
off the yoke of Christianity. We must recognize that in 
one way or another, Europe, despite its noble Chris- 
tian history, has more than any other continent attempted 
to be the patron rather than the servant of Chris- 
tianity. This was true of the Iberian peoples who 
de-Christianized Christianity. It is markedly true of 
the current attempt in the Third Reich to evolve a spe- 
cifically German version of Christianity. 

There are two ways in which the essential core of 
Christianity may be discerned. It may be discerned by 
the response given to it by people who approach Christ 
and His Gospel in a spirit of brokenness and need. The 
essential nature of Christianity can also be discerned, 

• Macmurray, The Clue to History, p. 226. 
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however, when it is found what those things in Chris- 
tianity are which are opposed by people who are proud 
and self-sufficient. It is simply not true at the present 
time, as was affirmed to be true not many years ago, that 
the heart and mind of the world are moving towards 
Jesus Christ. Christ is being repudiated today by the 
most potent representative forces in contemporary civi- 
lization. This repudiation of Christ and the movement 
to get rid of Him and His Church afford us, however, 
deeper insight than we ever have had before into the 
true meaning of the Church and the Church’s Lord. A 
study awaits to be undertaken of the diverse attempts 
that have been made adown the Christian ages to get 
rid of Christ. Sometimes the attempt was made to change 
the nature of Christianity by trying to show that some 
of its basic claims and doctrines were no inherent part 
of the Christian religion. At other times the attempt 
was made to fit Christ into some popular scheme of 
thought or life. At this moment a frontal attack is be- 
ing levelled against Christianity by people who are per- 
fectly aware of its nature, and who regard the Chris- 
tian religion as a menace to all that they stand for and 
a bulwark against the sinister designs which they pursue. 

The Church withal, the Great Mother, born upon the 
rock which is Zion, grows apace. She lives in the faith 
that the things for which she stands are the lonly things 
that have a future, that history and the Gospel, the hu- 
man heart and the Cross of Christ, were made for each 
other. This faith is grounded upon God’s revelation that 
what He wills is fellowship in Jesus Christ. They who 
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live by this truth know diat pagan ideologies and sys- 
tems that combat this faith and its manifestations as 
their deadliest foe, will not have the last word in God’s 
world. "For He — Christ — ^must reign until all enemies 
have been put under His feet.” 



CHAPTER FIVE 


TRUTH IS IN ORDER TO GOODNESS 


If theology is one of our most crucial needs; if the 
creative approach to truth is an encounter upon the 
Road with Jesus Christ, the personal Truth; if the clue 
to history is the unfolding purpose of God to create a 
vitorld fellowship in Christ, what bearing do these affir- 
mations of faith have upon Christian living? In so far 
as these verities are concerned, what is the relationship 
between truth and goodness? Having dealt with things 
that are, we pass on to things that should be. 

In the Form of Government of the Presbyterian 
Church in the United States of America there is a noble 
passage which provides an admirable starting point for 
this discussion. The passage in question reads as follows: 
"They (the Presbyterian Church in the United States 
of America) are unanimously of opinion: That truth is 
in order to goodness; and the great touchstone of truth 
its tendency to promote holiness; according to our 
Saviour’s rule 'by their fruits ye shall know them.’ And 
that no opinion can be either more pernicious or more 
absurd than that which brings truth and falsehood upop 

loS 



TRUTH IS IN ORDER TO GOODNESS 107 

a level, and represents it as of no consequence what a 
man’s opinions are. On the contrary they are persuaded 
that there is an inseparable connection between faith 
and practice, truth and duty. Otherwise it would be of 
no consequence either to discover truth or to embrace 
it.”" 

This statement, generally attributed, if not to the 
pen, at least to the inspiration of John Witherspoon, the 
famous Scottish President of the College of New Jersey, 
which a century after his time became Princeton Uni- 
versity, is a classical expression of the intimate and in- 
separable connection between Christian truth and moral 
goodness. In genuine Christianity, faith and practice, 
thought and action, theology and life, are two necessary 
expressions of the reality of a man’s encounter with the 
Truth. 

Truth may appropriately be defined as “thinking 
what God thinks” and Goodness as “willing what God 
wills.” The supreme thought to which the mind of 
God has given birth is Jesus Christ. He, as the Word, 
represents in personal, incarnate form the absolute, 
divine idea, the Truth. Goodness, a? that which God 
wills, consists primarily in accepting this supreme Truth, 
believing in the most utter sense in Jesus Christ as the 
Word. But as the supreme Truth is personal, the assent 
of the understanding and the consent of the will merge 
in the act of Christian faith. Thus what a man believes 
and what he does are’ indissolubly one in so far as his 
faith is real. Therefore Christian ethics as well as Chris- 

^The Constitution of the Tresbyteritn Church in the United States of 
America, p. 332. 
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tian dogmatics are implicit in the encounter with Jesus 
Christ the Truth. 

Or we might put the matter otherwise. Christianity 
has a dual aspect. It afSrms that Jesus Christ is the ulti- 
mate Truth. As such Fie constitutes the great indicative 
of Christianity, the centre of Christian faith and life. 
He is also the ultimate goodness. As such Fie constitutes 
the great imperative of Christianity, the standard and 
the source of Christian action. Christianity becomes 
concrete in the new man in Christ, the man who recog-- 
nizes Christ to be the Eternal Truth and responds to 
Him as the Eternal Goodness. 

It cannot be too much emphasized that a great indica- 
tive, something that God has done, and not a great im- 
perative, something that man should do, is the primary 
element in the Christian religion. The divine imperative 
is founded upon a redemptive act enshrined in a divine 
indicativCi This is the meaning of God’s ancient Cove- 
nant with Israel. The Ten Commandments forming the 
Decalogue have a great indicative as their preambles 
"I am the Lord Thy God, which have brought thee out 
of the land of Egypt, out of the house of bondage. , , . 
Therefore. . . . Thou shalt have no other Gods before 
me. . . .” ® Ethical responsibility was based upon a re- 
demptive deliverance. 

The same principle obtains in the New Testament. 
The command to do the "work” of God is primarily a 
command to believe upon Jesus Christ.* And this com- 

^ Exodus 

®John S:29. 
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mand is enjoined because of what God has done for men 
in Christ. “God so loved the world that He gave His 
only begotten Son.” That being so, it is imperative that 
men should believe upon Clrrist if they would have 
everlasting life and manifest its fruits. The sublime 
precepts of the Sermon on the Mount presuppose the 
reality of a personal redemptive experience as the pre- 
condition of their fulfillment. Herein lies the difierence 
between Christian realism and ethical idealism. Chris- 
tianity makes a demand upon men in virtue of what, 
God has done for them and is ready to do in them; 
ethical idealism makes a demand upon men in virtue of 
what they should be if they would fulfill the majestic 
claims of the moral law. The one supplies power, the 
other only creates tension. How then shall we describe 
that form of goodness which flows from Christian truth, 
that form of practice which derives from Christian 
faith? 

I. Man’s Response to the Truth 

The response of a human spirit to the challenge of the 
Truth may be set forth in both impersonal and personal 
terms. The finest impersonal expression of the sover- 
eignty of truth is the message of the first, and In some 
ways the most Important parable of Jesus, the Parable 
of the Sower. 

This great parable, in which our Lord enshrines His 
first experiences as a preacher of the divine Truth, could, 
with greater propriety, be called “The Parable of the 
Soils.” The seed scattered by the Sower is the Vord 
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of the Kjngdom, the Word concerning the reign of 
God. The diverse soils into which it falls are types of 
soul. 

Observe that seed, the symbol used for the Word, 
cannot be known in its inmost essence by any process of 
analysis. If we should suppose, for the sake of argu- 
ment, that a chemist were limited in his knowledge of 
seed to what he could discover in his laboratory by 
chemical analysis, then an illiterate farmer would know 
much more about the nature of a corn seed than the 
greatest chemist in the world. For the full truth about 
seed can only be known by the response of the soil in 
which it is planted. Unsuspected qualities in the seed 
then become discernible. 

Suppose, however, that the matter at issue were not a 
corn seed, but the wood of a ladder found on a New 
Jersey estate on the morning after a fateful night. That 
wood could be fully analyzed by the chemist, as it was 
in fact analyzed in connection with the Lindbergh trial, 
without an appeal to anything outside the laboratory. 
The piece of wood was a mere object and could be 
treated as such. But an essential part of the nature of 
seed is its challenge. No seed can be wholly itself until 
its challenge is met by the soil. It is on the harvest field 
and not in the laboratory that the true nature of seed 
can be known. So it is also with religious truth. It makes 
no difference to anyone whether he believes or not how 
many light years it takes a ray to travel from the nearest 
fixed star to the earth. That is a purely Balcony, aca- 
demic truth. On the other hand, human destiny is 
bound up with the response given to a truth whose in- 
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most nature is its challenge, such as, for example, “I am 
the Way, the Truth, and the Life,” 

Returning now to the parable, we observe that three 
types of soil responded inadequately to the seed, thereby 
frustrating fruition. The ground characterized as "good” 
because it had all the qualities that the other soils lacked, 
gave an adequate response, and an abundant harvest was 
the result. The "good ground” was open and sensitive 
because furrowed by the ploughshare. It opposed no 
rocky barrier to the tendrils of the young shoots. It har- 
bored in its bosom no alien seed to thwart the growth 
and rival the claims of the corn plant. 

The good Soil thus becomes a symbol of what it means 
for a human spirit to give a totalitarian response to the 
divine, challenging Word. When confronted with this 
Word, the human spirit is challenged to be receptive. It 
is the duty of a man to be both open-minded and open- 
hearted to spiritual truth and to consider with candor 
and without prejudice its claims. The man is challenged 
to be -unreserved in his receptivity. Every part of his 
spirit must be open. Free access must be given to the 
divine truth to penetrate every area of his life and 
thought; for the whole of life is claimed by the Truth. 
The soul of man must further be exclusive in its recep- 
tivity to the divine Truth. All spiritual aspiration and 
psychic energy and moral povyer must be concentrated 
upon the task of permitting this imperious Truth to 
fulfill its destiny in personal life. The human self that 
has taken the divine Truth seriously must will one 
thing, and only one. Toward all rival claims there must 
be a holy intolerance. 
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The fulfillment of these three conditions constitutes a 
totalitarian response to God, who challenges the spirit 
of man in His Word. This is the only place where totali- 
tarianism is legitimate, but here it is inevitable. The 
purity of a human self is contingent upon its willing 
one thing. Purifey of heart, said Kierkegaard, consists 
primarily in this, "to will one thing.” When the thing 
that is willed is God’s absolute claim upon human life 
in Jesus Christ, personality comes to its own and fulfills 
its purpose and destiny. A man is a man in the true 
sense only when he becomes God’s man, when he is ut- 
terly controlled by God, when the sovereign rule of 
God becomes effective in his life. It is when this hap- 
pens, and only when this happens, that a man truly be- 
comes a person; for only then does he really know who 
he is, what life is for, and what its possibilities are. That 
is what religion means in its Christian interpretation, 
that human personality, in all the length and bteadth 
and depth of it, should respond to God. This response is 
the basis of all Christian ethics. Apart from it, no ac- 
tion can be considered good in an unqualified way. Well 
might Jesus say, therefore, at the end of this parable, 
"Take heed how you listen.” 

The personal, as distinguished from the impersonal, 
expression of the sovereignty of truth is brought vividly 
before us in another of Jesus’ sayings, the most revolu- 
tionary, perchance, that He ever uttered, “If any man 
will come after me,” He said, “let him deny himself and 
take up his cross daily and follow me.” When Jesus 
demands self-denial as the condition of discipleship. He 

•'Luke 9:13. 
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means something much more radical than what we mean 
by self-discipline. His meaning goes far beyond the impli- 
cations of Christian asceticism. He demands that a man, 
in a moment of intense self-consciousness, when the 
word of Christ makes him more tremendously aware 
than ever he was before of the being he really is, should 
realize that for him the supreme moment has come and 
that he must decide whether Christ or another is to be 
the Lord of his life. The Christian who responds utterly 
to the demand of Christ, says “no” to self, to his good 
self as well as to his bad self, to his higher self as well as 
to his lower self. He realizes in so doing that God’s chief 
rival is the so-called autonomous self, “the natural 
man.” He, therefore, renounces the autonomy of “the 
natural man.” He admits Christ to the controls of his 
life, and he prepares to accept the uttermost conse- 
quences of his new loyalty. If the essence of true per- 
sonality is self-sacrifice and not self-expression, the 
highest form of personality is that in which the autono- 
mous self is sacrificed that a new self, a divine self, may 
become the subject of the inner life. 

This is what St. Paul meant when he said, "I live, yet 
not I, but Christ liveth in me.” The saints have ever 
been insistent that true life for man is the life in which 
the old self dies. “Nothing burneth in hell but self 
will,” says the famous Theologica Germanica, which 
played such a decisive part in the spiritual history of 
Martin Luther. And again: “Wherefore he can never 
reach the perfect good unless he first forsakes every- 
thing and himself first of all,” 

No one, outside the New Testament itself, has ex- 
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pressed the matter so vividly as gracious John Woolraan, 
the New Jersey Quaker. *Tn a time of sickness,” says the 
author of the famous Journal, “a little more than two 
years and a half ago, I was brought so near the gates of 
death that I forgot my name. Being then desirous to 
know who I was, I saw a mass of matter of a dull, 
gloomy colour between the south and the east, and was 
informed that this mass was human beings in as great 
misery as they could be and live, and that I was mixed 
with them, and that henceforth I might not consider 
myself as a distinct or separate being. In this state I re- 
mained several hours. I then heard a soft, melodious 
voice, more pure and harmonious than any I had heard 
with my ears before; I believed it was the voice of an 
angel who spake to the other angels; the words were, 
‘John Woolman is dead.’ I soon remembered that I was 
once John Woolman, and being assured that I was alive 
in the body, I greatly wondered what that heavenly 
voice could mean. I believed beyond doubting tliat it 
was the voice of an holy angel, but as yet it was a mys- 
tery to me. 

“My tongue was often so dry that I could not speak 
till I had moved it about and gathered some moisture, 
and as I lay still for a time, I at length felt a divine 
power prepare my mouth that I could speak, and I then 
said, T am crucified with Christ, nevertheless I live; yet 
not I, but Christ liveth in me. And the life which I now 
live in the flesh I live by the faith of the Son of God, 
who loved me and gave Himself for me.’ Then the 
mystery was opened and I perceived there was joy in 
heaven over a sinner who had repented, and that the 
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language ‘John Woolman is dead’ meant no mote th^n 
the death of my own will.” 

Let us, however, explore more fully what is meant 
positively and concretely when one says "yes” to Jesus 
Christ, acknowledging thereby His sovereign sway over 
the complete life of the self. This involves the contem- 
poraneity of Christ as both our contemporaneous pattern 
and our contemporary Lord. 

The spirit of the life of Christ is normative for all 
Christian life in every age. While there may be a differ- 
ence among Christians as to how far the concrete, his- 
torical life of Christ truly revealed God, there can be 
no difference of opinion as to the fact that He revealed 
man. His life revealed what perfect human life should 
be. We freely admit the peril of trying to modernize 
Jesus and to fit Him into all our little schemes of social 
and political action. We may equally admit the futility 
of a legalistic, literalistic approach to His teaching such 
as we associate with the famom book What Would 
Jesus Do? We do not find in the life and teaching of 
Jesus a blueprint for moral action in all the emergencies 
that may arise. But, admitting this, the life of Christ 
is none the less normative in the most absolute sense for 
Christian living. In every case in which Christians with- 
draw their gaze from the precept and example of their 
Lord, their personality suffers loss in beauty and sweet- 
ness and strength. And this happens no matter how 
orthodox their conceptions of Christian truth may be. 

The life of Christ is normative for our lives in our 
relations with God and man. He is our pattern in the 
life of perfect faith and prayer that He lived, in His 
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loyal devotion to the work which was given Him to do 
by His Father, in His humble submission to the will of 
God each moment of His life. He is our pattern in cer- 
tain rare but crucial moments in life, as when He stood 
in desecrated temple courts. His eyes blazing with anger 
and His right hand wielding a lash; when He took un- 
compromising and drastic issue with evil where He 
found it rampant in the place where righteousness pro- 
fessed to dwell. There is no contradiction between 
Jesus’ militant attitude on this famous occasion and His 
teaching to “resist not evil’* when purely personal issues 
are at stake. Such anger as He then showed is the sinew 
of the soul, something that every virile Christian soul 
possesses; and nothing can possibly be more pitiable than 
the attempt to apologize for the Christ of the whip. 
Jesus is our pattern, too, when the eyes that flamed in 
judgment were tearful in mercy; when the hand that 
wielded the lash and overturned the money-changers’ 
tables, caressed children, healed the blind and the 
maimed, broke bread for the hungry, accompanied with 
telling gesture His prophetic speech, washed the dis- 
ciples’ feet, and was nailed at last to a cross. 

But He who belonged to history, belongs also to the 
timeless present, not simply as a luminous pattern to 
light up our way, but as a road companion to help us 
to walk upon it. For the soul of Christian loyalty is not 
a constant gaze in retrospect toward an historical figure 
whom we bring out of the far past into the complex 
problems of the contemporary world. Rather is it loy- 
alty to One who is before vs as well as behind us, and 
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who still says "Follow me.” That is to say, Christ is our 
Contemporary Lord. 

One is grateful to a man like H. C. Link when he 
emphasizes the fact that “the Ten Commandments are 
not the mores or customs peculiar to a time and race; 
they are the basic and unchanging laws of personality. 
, . . They are as axiomatic to social harmony as are the 
axioms of mathematics in the development of knowl- 
edge. Human nature can no more tolerate a liberal in- 
terpretation of its moral axioms than science can of its 
mathematical axioms.” 

One cannot be fully Christian jnd be disloyal to the 
Ten Commandments, but one may be loyal to the Ten 
Commandments without being a Christian. There are 
two things in Christian living which go beyond the Ten 
Commandments. There are cases, and some of them are 
the most crucial in human life, when neither the Ten 
Commandments nor any Biblical precept whatever gives 
one guidance in deciding the issue. For the choice pre- 
sented may not be between good and evil, nor even be- 
tween different options in a hierarchy of good projects, 
but between goods which appear to one to be equally 
valid and legitimate, one of which, however, must be 
chosen and the others renounced. In such a case the re- 
ality of the contemporary Lord becomes very real. The 
Christian who is utterly responsive to the will of Christ 
is made conscious of the truth of divine guidance., For 
the sovereign Lord of life is still the guide of pilgrims. 

The real problem, moreover, of the Christian life is 

^Link, The Rediscovery of Maff, p. ajo. 
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not to take the Commandments seriously, but how roan, 
being what he is, may achieve moral strength to keep 
them. It is at this point that Christianity goes beyond 
ethical idealism. The idealist lives at a constant tension, 
striving to fulfill the demands of an imperative whose 
validity he acknowledges. A Christian allows Christ to 
work in him the fulfillment of the Law. “I can do all 
things,” said St. Paul, “through Christ who strengtheneth 
me.” "My grace,” said Christ to Paul, “is sufficient for 
thee, for my strength is made perfect in weakness.” 
Where this relationship is established between hu- 
man personality and the sovereign Lord of life, the 
human self "becomes to the Eternal Goodness what his 
own hand is to a man.” In such a case spiritual freedom 
is achieved. Without this freedom there is no goodness. 
Let us consider, therefore, what exactly it means to be 
spiritually free. 

II. Spirituai, Freedom 

One of the paradoxes of Christianity is that a man is 
most fully free, and so most truly man, in the measure 
in which his life is lived in captivity to the divine. The 
perfect form of human goodness is spiritual freedom, 
and the only true form of spiritual freedom is the free- 
dom of the Christian man. It becomes necessary at this 
point to deal with the vexed conception of freedom 
which adown the ages has agitated thought in both the 
religious and secular spheres, and which today consti- 
tutes the greatest issue with which mankind is faced. 

One of the keenest analysts of the meaning of free- 
dom in its formal, philosophical sense is John Mac- 
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murray, "Only real people can be free,” says MacMurray. 
By real people he means people who live outside them- 
selves. "We can only be free (that is real) in so far as 
we think and feel and act in terms of what is not our- 
selves.” ® 

Here Macmurray makes a crucial point. Constantly 
to think, feel and act in terms of ourselves is spiritual 
bondage. Self is a prisoner within itself. That is not true 
freedom, moreover, which merely spells liberty from 
restraint and encumbrances. True freedom is freedom 
in and for something greater than ourselves, something 
outside and beyond ourselves. That is to say, freedom 
is achieved as a result of an objective loyalty, a loyalty 
which masters us. Anyone who is living for a cause, 
whatever that cause be, is a real person in a way that 
a self-expressionist or a purely selfish man or woman can- 
not be considered real persons. Genuine Marxists are real 
people in this sense. For Karl Marx freedom meant "the 
spontaneous action of a vital energy which, by its 
awareness of the movement of history, becomes the 
latter’s deepest and most effective force.” ® The Marxist 
who co-operates, as he believes, with the dialectical 
process of history, which guarantees in our time the dic- 
tatorship of the proletariat, is a real person and is, to 
this extent, free. So too with the German National So- 
cialist who gives all that he is and has to "the myth of 
the Twentieth Century,” which he believes guarantees 
supremacy in our time to the Nordic master-race. He 
also is real, and so free. The same may be said of mem- 

® MacMurray, Freedom in the Modern World, p. 203. 

*Maritain, True Humamm, p. 123, 
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bers of the Royal Air Force who, with calm and reck- 
less devotion, defend their native country and the 
values for which they believe their country stands. 
They, too, are free in this formal sense. So also are all 
people who give themselves sacrificially and without 
reserve to a great cause, whether reUgious, cultural or 
political. Freedom, in the case of such people, is not 
from something that restrains them, but in something 
that lures and liberates them. 

Another mark of true freedom is this: devotion to 
that which is outside ourselves must be given volun- 
tarily. Whenever devotion is enforced, freedom ceases. 
The moment we are compelled to be loyal, even though 
the compulsion come from God Himself, we cease to be 
free. It is one of the glories of Christianity, something 
which distinguishes it from the new secular religions 
and from its distortion by many an ecclesiastical group, 
that it represents God as refusing to violate the soul of 
man in order to make man an unwilling captive. God’s 
demands upon man are absolute, but man himself must 
recognize the absolute character of God’s claim, and be- 
come God’s willing and joyous captive. 

No secular writer has shown truer insight into this 
particular phase of freedom than Dostoevsky. The issue 
involved in the Grand Inquisitor story in Dostoevsky’s 
famous novel. The Brothers Karamazov, centres in the 
meaning of spiritual freedom. The Grand Inquisitor 
who, in the thought of the Russian novelist, fills the 
dual role of representing state socialism and the Roman 
hierarchy, accuses Christ of having consistently stood 
for a false ideal of freedom. “Thou didst desire man’s 
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free love,” said he, indicting his lowly Captive, "that he 
should follow thee freely, a willing captive,” And again, 
“The freedom of their faith was dearer to thee than any- 
thing.” The Grand Inquisitor maintained that at bot- 
tom men are not at all interested in freedom. The only 
thing that really interests them is bread. “Give us 
bread,” he makes the people say, "and do with us what 
you like.” This conception of freedom, however, which 
is now regnant in the totalitarian countries, is perfect 
bondage, for it involves commitment to a finite human 
master, a commitment that is inspired by fear or by a 
craving for security. No one who is bludgeoned into 
submissive loyalty by an appeal to low motives can 
ever be more than a slave. 

The paradox of the exercise of divine compulsion 
with freedom of human choice, when a man gives him- 
self utterly to God in Jesus Christ, is solved In a classical 
way in the Westminister Shorter Catechism. The ques- 
tion is asked "What is effectual calling?” And the an- 
swer runs, “Effectual calling is the work of God’s Spirit 
whereby, convincing us of our sin and misery, enlight- 
ening our minds in the knowledge of Christ, and renew- 
ing our wills, He doth persuade and enable us to em- 
brace Jesus Christ freely offered to us in the gospel.” 

The description here given of the supreme miracle of 
grace, the saving encounter between a human sinner 
and Jesus Christ, is luminous in the extreme. The para- 
dox is solved by the Holy Spirit. First the Spirit creates 
an inward sense of sin. Then He opens up to the soul the 
significance of Christ. Thereafter He awakens new de- 

^ Westminster Shorter Catechism, Question 31. 
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sires that change the direction of the will. Finally the 
man, by his own glad choice, accepts Christ as the 
Saviour and Lord of his life. 

This experience of "effectual calling” introduced his- 
torically a certain inwardness into the conception of 
freedom. This evangelical inwardness, it has been sug- 
gested, is much more significant than the inwardness of 
"right reason.” It is the inwardness of conscience, made 
specially sensitive through the individual’s reconciliation 
with God. When Christians who know the meaning of 
reconciliation sound the slogan that “God alone is Lord 
of the conscience,” they are thinking especially of a 
conscience that has been sensitized to a high degree by 
their experience of God, The Christian conscience is a 
regenerated conscience and not merely an enlightened 
conscience, a conscience which in a peculiar way ex- 
presses, as it is not elsewhere expressed, the paradoxical 
freedom of the Christian man. 

In a little book which he wrote on Christian liberty, 
and which is much less known than it deserves, Martin 
Luther describes, in a classical way, the freedom of the 
Christian man of which we speak. He puts the matter in 
the form of two propositions. The first proposition is: 
"A Christian man is a most free lord of all, subject to 
none.” Second proposition; "A Christian man is a most 
dutiful servant of all, subject to all.” And he adds, "We 
see plainly the life of the true Christian to consist in 
this, that all his works be directed to the commodity of 
others, for as much as every person does so much abound 
through his oyrn faith that all other works and his 
whole life doth overflow unto and profit our neighbor, 
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of a free and voluntary good will and benevolence.” ® 
Thus free from works as the ground of his salvation, 
the Christian takes the form of a servant and performs 
good works as the fruit of his salvation. 

Luther here emphasizes an important quality which 
marks the outward expression of Christian freedom. 
The Christian man fulfills his freedom in work for 
others. By doing so he transcends egotism and individ- 
ualism. The work that he does will be directed toward 
the interests of all people, irrespective of what they are. 
That is to say, he will be parochial neither in his inter- 
ests nor in his service. The corollary that follows from 
this is: Christian freedom, and so Christian goodness, 
must be expressed in a concern for and in the service of 
all mankind. In other words, Christian freedom is ful- 
filled in Christian action. 

III. The Breach Between Truth .and Goodness 

Before passing on to consider the fulfillment of Chris- 
tian freedom in action, I wish to draw attention to cer- 
tain forms of human bondage which are accustomed to 
masquerade as supreme examples of freedom. The first 
of these I call dogmatic bondage. It consists in a loy- 
alty to ideas instead of to the realities which the ideas 
describe. It derives from the God-making power in- 
herent in the human mind, which is capable of trans- 
ferring the attributes of deity to ideas about deity. Thus 
belief in the doctrine of the incarnation becomes a sub- 
stitute for belief in the incarnate God. Belief in a theory 
of the atonement takes the place of faith in the Atoning 

* Martin Luther, The Freedom of the Christian Man, p j8. 
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Saviour. The science of Bible study does duty for the 
art of Biblical living. 'Whenever this rift appears, the 
Christian Church is confronted with a very subtle heresy 
which can greatly disturb its life and hamper its 
progress. 

The heresy in question is always accompanied by that 
kind of knowledge which "puffs up,” inflating the self. 
Pride, instead of being "directed toward the highest,” 
is directed toward the inflated ego. Great Christian doc- 
trines which, like the lenses in a telescope, bring God 
and the things of God nearer to the wayfarer who looks 
at them from some Pisgah top, become mere objects of 
study to the dogmatic idolater on his Balcony. It is as 
if an astronomer were to glory in becoming an expert in 
the parts and functioning of his telescope rather than in 
understanding the spellar universe which his telescope 
helped him to survey. It is as if a man made himself a 
watch without being interested in knowing the time. 

The serious thing about this transference of loyalty 
from God to ideas about Him is that when it takes place 
the bonds of ethical obligation tend to become relaxed. 
Dogmatic truth becomes a substitute for moral good- 
ness. Theory takes the place of practice and doctrine the 
place of life. One is even relieved of the necessity of be- 
ing a man, and of treating with ordinary human con- 
sideration those who may differ from one. Deluded with 
the idea that divine truth is of a kind that can be 
carried about in one’s pocket, the idolater becomes God’s 
patron. Lacking a sobering sense of the divine holiness 
and majesty and of his own nothingness before God, he 
becomes a wilted, wizened, loveless idol worshipper. This 
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type of person has done much to bring theology, as well 
as religion, into disrepute. 

If our argument to this point means anything, it 
means that the nature of Christian truth is such that its 
dogmatic and ethical elements cannot be separated. In- 
tellectual apprehension and moral action must ever go 
together. Otherwise a man becomes the bond slave of 
an idea when it is his privilege to become the son of the 
Almighty. 

Though Christ a thousand times in Bethlehem be born, 

If He’s not born in thee, thy soul’s forlorn. 

said Angelus Silesius. It is when the truth of God’s in- 
carnation in Jesus Christ is accepted, not as a mere idea, 
but as a challenge to allow incarnate God to dwell in 
one’s own life, that a human spirit becomes truly free. 

I have returned to this matter and lingered over it 
because of a strong feeling that the influence of the 
great group of Reformed churches in America has been 
seriously handicapped in recent years by the prevalence 
among them of this heresy, this heresy which may be 
called paradoxically the heresy of orthodoxy. It is not 
that Christian doctrine is not important. Orthodoxy, 
that is, right opinions about things divine and human, 
is eminently desirable. "We really need orthodox doc- 
trine today more than ever we needed it before. But wher- 
ever loyalty to doctrine becomes a substitute for loyalty 
to God, the consequences are devastating. 

In every age of the Christian Church there has been 
an awareness of the danger of this heresy. Thomas a 
Kempis felt it when he said, "'What will it avail thee to 
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dispute profoundly of the Trinity, if thou be void of 
humility, and art thereby displeasing to the Trinity?” “ 
Archibald Alexander, the founder of Princeton The- 
ological Seminary, and the greatest man, taking him all 
in all, who ever had to do with that historic institution, 
was greatly concerned in his time with what he was 
accustomed to call “dead orthodoxy.” In his little book. 
The Log College, written about the lowly ancestor of 
Princeton University, Alexander says, "Men may con- 
tinue to maintain in theory an orthodox creed, and yet 
may manifest such deadly hostility to vital piety that 
they must be considered the enemies of the cause of 
God and the work of the Spirit.” Saint as well as 
theologian that he was, Archibald Alexander was pain- 
fully aware that it needs very special grace for a man 
to be a theologian. In fact, no one needs so much of the 
grace of God as a man who lives and moves and has his 
being in a theological seminary. Being aware of this, 
Alexander remarked, "Speculation on deep points of 
theology, when the mind is not under a decided spiritual 
influence, is always attended with evil, even to those 
who at bottom are sincerely pious.” 

The great men of the Princeton theological tradition 
were all aware of the dangers of mere dogmatism. 'T 
am afraid of Calvinism when it is alone,” said Archibald 
Alexander Hodge, son of the famous author of the 
Systematic Theology. “A mere Calvinist who is not a 
man and a Christian had better be shut up in bedlam. 

® Thomas a Kempis, Of the Imitation of Christ, Ch, I; HI. 

Alexander, The Log College, p, 291. 

u Id,, p. 300. 
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But if he is human and Christian then his Calvinism is 
a good thing.” How very much easier it is to be a 
Calvinist or a Lutheran or a Thomist than to be a Chris- 
tian! If a man is a Calvinist, or a Lutheran, or a 
Thomist, he is free only if he is a Christian in addition. 
For “truth is in order to goodness.” And only good men 
are free. 

Others lack spiritual freedom because they suffer 
from aesthetic bondage. In this case it is feelings, not 
ideas, that become a substitute for reality. It is as peril- 
ous to seek feelings for their own sake as it is to prize 
dogmas for their own sake. ^Esthetic bondage mky de- 
scribe the spiritual state of many whose emotions are 
exquisitely stirred in some great Gothic shrine. It may 
equally express the condition of unlettered folk whipped 
into an orgiastic frenzy in a log church in the southern 
mountains. In both instances emotion may be an anodyne 
that dulls moral sensibility and prevents worship passing 
over into work. 

IV. Freedom in Action, the Crown of Goodness 

Obedience to the will of God, which is the essence of 
goodness, produces spiritual freedom. It is accompanied 
by a peace equally unique and paradoxical in character. 
This freedom and this peace are both fulfilled in action. 

The peace of Christ, like the freedom of Christ, is of 
a strange, paradoxical kind. On a famous occasion just 
before His death, our Lord contrasted His peace with 
the peace which the world gives, “My peace,” said He, 
“I give unto you, not as the world giveth give I unto 

C. A. Salmond, Vrincetoniana , p. 120. 
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you.”^® This peace He bequeathed to His disciples as 
His last -will and testament. He did so on the eve of the 
suprejne conflict of His life. By the peace of the world 
Jesus meant a peace born of accommodation to prevail- 
ing standards and conventions, an adjustment to things 
as they are. Whoever desires not to be disturbed and to 
avoid unpleasant situations, takes the line of least re- 
sistance and fits himself as best he can into the status 
quo. 

In the Temptation narrative, the Tempter, the 
“Prince of this world,” pled with Jesus to adjust Him- 
self to the conditions of worldly success. He was to use 
power for selfish ends; "sell” Himself to the people by a 
daring publicity stunt; bow before the World Spirit, 
and in tliis way make Himself master of tlie world. But 
Jestis eschewed adjustment of this kind. Instead He 
made the will of God the sole standard and source of 
His activity. He left to His followers the peace that this 
attitude gave Him and, upon the Cross, Fie suffered the 
world’s rejection. 

The salient feature of the Christian religion is not a 
successful adjustment to current standards but a radical 
disturbance produced in a man’s soul by his encoimter 
with a Holy Will. From the moment that encounter 
takes place, the peace of the world- will never satisfy, 
for the man who has met God in Jesus Christ can never 
live his life by a process of accommodation to the world 
as he knows it. Therefore if peace is to have any mean- 
ing in his life, it must be peace of another kind, a dy- 
namic rather than a static peace, a peace born of joyous 

l®St. John 14:17. 
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commitment to a God who is still carrying out His pur- 
poses and who grants His peace only to those who do 
His sovereign will. 

No figure so perfectly sets forth the dynamic, para- 
doxical nature of Christian peace as does the river. “Oh, 
that thou hadst harkened to my commandments,” said 
one of the prophets, "then had thy peace been as a 
river.” A river is the most perfect parable that nature 
ofiers of the meaning of Christian peace. A river, not 
a stagnant pool; the Jordan, not the Dead Sea. For what 
is a river? It is a flowing way. Waters that come tum- 
bling down a thousand hillsides, purposeless and un- 
channelled, and ofttimes agents of destruction in an un- 
happy countryside, find their way at last into a single 
river bed. From the moment of confluence, where they 
commit themselves to a common channel, their bed is 
made. They are at peace. The channel will lead them by 
many a strange way to the sea, which is their goal. In 
the upland plateaus the waters flow perchance through 
sunlit meadows, “quiet waters,” like those in the shep- 
herd’s Psalm. Anon they disappear in a dark mountain 
gorge, plunging headlong in swirling eddies through 
"caverns measureless to man.” Farther on they rush' to 
the brink of a cataract and, in foam and thunder, 
shoot across its brow. Then, like the waters of Niagara, 
they continue their lordly way till they reach the sea. 

But through all the changes of its chequered way, the 
river is at peace, for its bed is made. So, too, the Chris- 
tian who has committed himself to the will of God can 
be at peace whatever be the turn of fortime or the 

Isaiah 48:18. 
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bludgeoning of circumstance. In sunlit meadows, in sun- 
less caverns, in roaring cataracts, he can calmly say, 
“Thy will, not mine, be done.” Among real people who 
live for something greater than themselves, Christians 
are the most real of all because they live for the Highest. 
They face reality, head on, as it comes, not resignedly 
but joyously. For they know that everything comes 
from God and that all things in the end will work to- 
gether for their good because they love God. 

But is this all that Christian goodness means, to be 
joyously superior to every vicissitude of earthly life? 
By no means. To possess the peace which Christ called 
"My peace” is an indispensable asset for the man who is 
good in a Christian sense. But Christian goodness is 
much more than this. It has a virtue that makes it more 
than a psychological state. Its virtue has a redemptive 
quality. A man is good in the highest Christian sense 
because through him good is done. Fie does good in such 
a way that others because of him become good and so 
achieve Christian freedom and fulfill their destiny. 
Goodness is achieved in the supreme Christian sense not 
when good is done to others, but when those others are 
themselves transformed into doers of good. That is to 
say, when they too do the will of God. 

This supreme phase of Christian goodness is also 
taught by the river, and nowhere so perfectly as in that 
peerless poem of modern American literature, "The Song 
of the Chattahoochee” by Sidney Lanier. The Chatta- 
hoochee, that lovely Georgian stream, rises in the hills 
of Habersham, and flows through the valleys of Hall. 
Rushes and water weeds, laving laurel and fondling 
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grass entice tlie flo-wing stream to stay with them for- 
ever. Hickory trees in the valleys through which the 
river passes offer their deep shade for a resting place. 
Bright stones, glistening from the banks, use all their 
luring wiles to make the running water detain its course. 
But the stream says "no.” 

But oh, not the hills of Habersham, 

And oh, not the valleys of Hall 
Avail: I am fain for to water the plain. 

Downward the voices of Duty call 

Downward, to toil and be mixed with the main. 

The dry fields burn, and the mills are to turn, 

And a myriad flowers mortally yearn. 

And the lordly main from beyond the plain 
Calls o’er the hills of Habersham, 

Calls through the valleys of Hall. 

The peace of the river, therefore, is a peace that is ful- 
filled in action. The drooping heads of a myriad flowers 
are raised to life and beauty by the waters as they pass. 
The wheels of idle nfills along the waters’ course are 
made to turn. This is a perfect parable of redemptive 
goodness. Lives wilted and withered become strong and 
beautiful and pure when brought into contact with a 
life out of which, in the words of our Lord, flow 
"rivers of living water.” "Everything shall live whither- 
soever the river cometh.” The desert "blossoms as the 
rose.” Through the spiritual energies that are channelled 
in persons who enjoy the peace of God in virtue of 
obedience to Him, enthusiasm is recreated in others who 
had lost it, and good causes that had been abandoned, 
like old mills, are again promoted with fresh zeal. 
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This is a perfect description of Christian sainthood, 
of that dynamic quality which is truest to the Biblical 
tradition and which the contemporary world so greatly 
needs. The river did not remain like a mountain tarn in 
the uplands but descended to the lowland plains to 
share its rich life with areas of woe. “Is it not high time,” 
says Jacques Maritain, “that sanctity should descend 
from the heaven of cloistered life that four centuries of 
baroque spirit had reserved for it, descend to the world 
of secular culture and labour in social and political 
affairs with a view to the reform of the temporal order 
of mankind? Yes, indeed; on condition that it retains 
its sanctity and does not lose its character on the 
way.” 

Mantain, True Huvtamsmf pp« 114*11;. 
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I AND MY BROTHER 


Some time in the seventeenth century, when a deadly 
feud was raging between Presbyterians and Episcopalians 
in the land of my birth, Archbishop Usher happened to 
be journeying incognito through the south of Scotland. 
Arriving one Saturday evening at the manse of 
Anwoth, the home of the Scottish churchman and 
mystic, Samuel Rutherford, he was received with char- 
acteristic hospitality. It was the custom in the Ruther- 
ford home for the members of the family, the servants 
and guests, to gather together on Saturday evenings to 
be catechized by the minister on their religious knowl- 
edge. The question addressed to the guest on that partic- 
ular evening was, "How many commandments are 
there?” His reply was "eleven.” Those present were 
dumfounded at such amazing ignorance. The following 
morning Rutherford went out very early, as his prac- 
tice was, to meditate and pray in a neighboring grove 
of trees. What was his surprise upon reaching the spot 
to find a kneeling figure in the grove before him! It 
proved to be the guest of the night before. The arch- 

ijj 
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bishop disclosed his identity to his host, who invited 
him to conduct the morning service. The preacher took 
as his text the words of our Lord, “A new command- 
ment give I unto you that ye love one another.” The 
rrunisler of Anwoth, who was seated that morning be- 
side his wife in the manse pew, whispered in her ear, 
"There you have the eleventh commandment!” In days 
of ecclesiastical strife between Episcopacy and Presby- 
terianism, those two choice spirits enjoyed the com- 
munion of saints. 

On the famous occasion just referred to, the Episcopal 
archbishop and the Presbyterian churchman achieved an 
expression of Christian goodness at a difficult time. It 
was a "Christian” act for the Rutherford family to have 
entertained a stranger, but it was a greater "Christian” 
act for the Presbyterian minister, who had written 
against Episcopacy, to have signally honored an Epis- 
copal dignitary when the identity of the latter became 
known. By occupying a Presbyterian pulpit. Usher 
sealed the pact of friendship. The incident is a parable 
of that free transcendence of differences in a common 
loyalty which is the soul of corporate goodness. 

1. The Eleventh Commandment 

Christian goodness, so far as the individual is con- 
cerned, manifests itself in a new freedom, the centre of 
which is the paradoxical peace of Christ. But the mean- 
ing of goodness is not fulfilled by the quality of a man’s 
relation to God, nor by the quality of his life in the 
service of others. Goodness in the full Christian sense, 
the sense in which the will of God for human life is 
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realized, means that a man sliall not only love God and 
manifest his love towards other people in doing good to 
them or for them. It is necessary also that he shall do 
good with them, for goodness must be a corporate, as 
well as an individual act. Good may be done to other 
people by malting them objects of evangelistic endeavor 
or the recipients of philanthropic beneficence. But in 
neither case need they be anything more than objects, 
so far as the person who seeks their welfare is concerned. 

A new problem presents itself to goodness when other 
people are regarded, not merely as objects towards whom 
we should show good will, but also as subjects, as per- 
sons who are our equals, and with whom we must suc- 
ceed in establishing relations of such a kind that we 
shall achieve goodness together. There is something tre- 
mendous about being confronted with another human 
self who is as good and free and as concerned about God 
and other people as wc are, but who can say, "no” to our 
most cherished desires, and take serious exception to our 
pet ideas. Yet this man may be more than our neighbor; 
he may be our brother, a member of a social group hav- 
ing the same basic ideas and loyalties that we have. 

Flow often has it happened that a mystic love for 
God linked to evangelistic and philanthropic concern 
for our neighbor has been compatible with a total absence 
of love for our brethren! The distinction between one’s 
neighbor and one’s brother is, I believe, a valid one from 
the viewpoint of the New Testament. To the Ten Com- 
mandments of the Decalogue, which are concerned with 
the love of God and one’s neighbor, Jesus, as I have 
already pointed out, added another, an eleventh com- 



136 A PREFACE TO CHRISTIAN THEOLOGY 

mandment. “A new commandment give I unto you,” 
He said, “that ye love one another,” It has been most 
tragically true that many mystics, evangelists and phi- 
lanthropists have been consummate individualists, in- 
capable of living in harmonious, constructive relations 
with fellow Christians, and so incapable of achieving 
corporate goodness. It would seem as if special, super- 
natural grace were needed for the fulfillment of the 
eleventh commandment, which has proved the most 
diflScult of all to keep. It has too often happened that 
the nearer Christians have been to one another in their 
essential outlook, the harder has it been for them to act 
together in corporate relations, Whittier’s preface to 
John Woolman’s Journal contains a delightful example 
of this possibility. 

It appears that Benjamin Lay, a contemporary of 
John Woolman and a man of very violent, un-Quaker 
temperament, had formed the plan of converting the 
world to Christianity in company with two other 
Quaker friends. "Lay was well acquainted with Dr. 
Franklin, who sometimes visited him. Among other 
schemes of reform, he entertained the idea of convert- 
ing all mankind to Christianity. This was to be done by 
three witnesses, himself, Michael Lovell, and Abel Noble, 
assisted by Dr. Franklin. But on their first meeting at 
the Doctor’s house, the three 'chosen vessels* got into a 
violent controversy on points of doctrine, and separated 
in ilhhumor. The philosopher, who had been an amused 
listener, advised the three sages to give up the project of 
converting the world until they had learned to tolerate 
each other.” 
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Incidentally, this has a vital bearing upon the prob- 
lem of Church union. Many Christian groups, identical 
in faith and outlook and ecclesiastical organization, have 
nevertheless very little fellowship with each other. They 
are kept from co-operation and union with one another, 
not by any clearly discernible Christian principle, but 
rather by a sub-Christian principle of honor. A certain 
loyalty, some historic stand taken by their group, or 
reverence for the ideas of some personality who was 
once a member of it, makes them “honor bound” to 
maintain a separate existence. This subtle but potent 
principle of honor, essentially pagan in its background 
and character, is the chief rival of Christian love in the 
world of today, both within the Church and in secular 
society. It would be well for many Christians to remem- 
ber, when they justify their antagonism to fellow 
Christians in the name of loyalty to truth, that the love 
of the brethren is itself part of the truth. 

It is no exaggeration to say that the problem of cor- 
porate goodness is the most crucial single problem of 
our time. Tliis is so because wc have witnessed in recent 
years a very decided and significant movement around 
the world from individualism to collectivism. Mankind 
is passing from life in an *T” age to life in a "We” age. 
It is a common phenomenon in these times to see 
people flee from themselves, bafiled by the shattering 
problems of life, and oppressed by an overwhelming 
sense of loneliness in the imiverse. They are in an agony 
for some group in whose membership their isolation may 
come to an end. How different is this mood from that 
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of the romantic era, when solitude with nature and one’s 
own thoughts was the crowning happiness! 

The rejection of the ego by the men of today takes 
many forms. One form is the new nationalism. "In the 
nationalistic movement,’- says Karl Heim, "which is 
sweeping over all peoples today, we have another form 
of this rejection of the ego. Here the ego is to be ab- 
sorbed, not by the "Thing,” but by the "We.” Bogislav 
von Selchow sees the crisis through which we are pass- 
ing as the transition from the "I” age to the "We” 
age. The individual melts away like a soft candle under 
a scorching flame, sacrifices all his particular interests, 
and is absorbed by the "We” of the nation and of the 
race to which he owes his origin and from which he has 
in the “I” age been too long selfishly free.” ^ 

It is this new craving for a sense of corporate exist- 
ence, with its consequent deification of the group by 
means of some myth or other, that creates a new prob- 
lem for Christianity today in every mission field of the 
world. This same passionate trend has precipitated the 
present crisis of civilization in which new messianic 
groups, groups of destiny, have announced that their 
time has come to be masters of the world. 

Two tremendous problems confront us. The first is: 
How is it possible to conciliate individual and corporate 
ethics? That is to say, how, on the one hand, can a man 
be good when he acts freely as an individual In his rela- 
tions with God and man? How, on the other hand, can 
he achieve goodness when he acts as a member of a 
community, having to subordinate his own will to the 

' Heim, Goi Transcendent, p. 104. 
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will of the group? The second problem is: How can 
the enmity between different human groups be over- 
come? A whole congeries of problems arise out of these 
two. There are the problems which the Christian has to 
face as a churchman and a citizen, in addition to his 
problems as a private Christian man. There are the 
problems which the Christian Church, as the greatest of 
social groups, has to face, in relation to the state within 
which it functions, hi relation to sister churches, and in 
relation to those secular churches which have become its 
rivals for the loyalty of mankind. 

It is perfectly obvious — and I make this observation 
only because this is an appropriate place to do so — that 
the study of theology today, and so the work of the- 
ological seminaries, must give a very special place to the 
whole problem of group relations. I shall be forgiven if 
I express a certain pride in the fact that the first chair 
to be established in any American theological seminary 
for the discussion of the problems of society from a 
Christian point of view was founded in Princeton Semi- 
nary in 1871. The purpose of the new chair, as stated 
in the catalogue of that year, was to discuss "Christian 
Ethics theoretically, historically, and in living connec- 
tion with various branches of the social sciences.” Un- 
fortunately the emphasis of the new chair was placed 
rather upon an apologetic for Christianity than upon a 
scrutiny of contemporary social reality in the light of 
Christianity. But now in this old seminary, as well as in 
others throughout the country, it is recognized that 
man must be studied not only in his eternal and his- 
torical relations, but also within the context of the hu- 
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man scene where ministers of the Gospel have to agonize 
in thought and life from the moment they say farewell 
to the seminary campus. 

II. The Meaning of Beotherhooc 

Ve address ourselves, therefore, to the problem of 
group relationships. We do so by raising the question, 
What does brotherhood mean? 

Three types of brotherhood may be distinguished. 
There is first, brotherhood as a natural heritage; second, 
brotherhood as a htunan achievement; third, brother- 
hood by supernatural grace. 

I. We begin with brotherhood as a natural heritage. 
The life of mankind is so constituted that there are cer- 
tain "natural orders,” human groups into which men 
are born, and to which they owe a natural loyalty. Such 
natural orders are the family, the nation, and the state, 
people who have the same parents or the same remote 
ancestors, or who belong to the same constituted so- 
ciety which gives them their civil and political status 
and assures them of the protection of their rights, are 
knit together by bonds which providence has ordained 
for them. They ate what they are in virtue of their 
parents, their bICod strain, or their government. Brother- 
hood of this kind might be called brotherhood "accord- 
ing to the flesh.” 

There is no reason whatever why the will of God 
should not be done, and individual and corporate good- 
ness be achieved, by people belonging to these natural 
orders. We can, even take it for granted that it is the 
will of God that, so far as possible, the laws governing 
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these natural orders should be observed. A problem for 
goodness arises when a natural order is converted into 
an absolute order, that is to say, when a demand of an 
ultimate, religious character is made upon the members 
of the group. When this is done, when the part pre- 
sumes to be the whole, when the finite claims an alle- 
giance which belongs only to the infinite, the natural 
order becomes “demonic.” When the members of a fam- 
ily are not left at liberty to choose their religion; when 
a race claims superiority over other races; when a na- 
tion deprives other nations of their rights to self-de- 
termination or refuses to limit its own natural sover- 
eignty in its relations with other powers, the principle 
of the demonic is, in each instance, expressed. 

A deep and difficult theological problem is involved in 
this whole question. How far is it the will of God that 
people should be loyal at all costs to their nation? Is 
there any sense in which the will of God is mediated to 
people through the life of their nation, so that citizens 
can achieve goodness only when such loyalty becomes 
absolute? This is the issue which has become acute in 
Germany. Many German Christians maintain that God 
has spoken and is speaking to them through their peo- 
ple. This virtually means that they must be Germans 
first and Christians second. Christianity must be inter- 
preted in German terms. This conception appears in its 
extreme form in the idea proclaimed by Rosenberg, that 
German blood is as, significant and sacramental today as 
Jewish blood was yesterday, and as the blood of Christ 
has always been in Christianity. This new doctrine of 
the sacramental, messianic quality of Nordic blood, which 
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gives the German people the divine right to rule over all 
other people, constitutes the most crucial factor in the 
contemporary crisis. The full pagan form of this doc- 
trine appears in the words of Baldur von Schirach, "I 
am neither Protestant nor Roman Catholic, I believe 
only in Germany.” A full awareness of the implications 
of this German claim confirmed Karl Barth in his con- 
viction that God can be known nowhere save in Jesus 
Christ, and that the revelation value of natural theology 
in all its forms is a mere human presumption. 

2 , Brotherhood may also be a Jniman achievement. 
Sometimes a common cultural tradition forms the basis 
of brotherhood. Until recently the western world was 
a brotherhood in this sense. However great was the 
diversity existing among the nations of the west, and 
despite their recurring conflicts, they all professed loy- 
alty to a common Christian tradition which had been 
the basis of their cvilture and the inspiration of their in- 
stitutions. This particular unity was called Christendom, 
a unity which has now, alas, been totally disrupted. On 
the other hand, amid the disintegration of Christendom, 
a new alignment begins to emerge, a unity also based on 
cultural loyalty. The democracies tend to form one 
brotherhood, while a similar rapprochement takes place 
among the nations that profess totalitarian ideas and re- 
ject the Christian conception of life. It might be said 
indeed that so-called "Fifth Column” activity, while it 
represents the repudiation of all standards of conduct 
which men have hitherto regarded as “Christian,” or at 
least as "chivalrous,” represents, on the other hand, a 
new cultural union that crosses all the old frontiers. 
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A striking example of brotlierliood derived from a 
common cultural tradition is the kinship existing among 
the nations of the Western Hemisphere. The American 
nations are bound together in a cultural kinship that 
transcends all differences. The common love of liberty 
and faith in democracy, not to speak of the common 
faith in the destiny of America as the continent of 
tomorrow, hold together the nations that form the Pan- 
American Union in the bonds of an effective brother- 
hood. Recent events have wedded Canada also to conti- 
nental solidarity. Whether the spirit of this Americanism 
be interpreted in its narrower, geographical significance, 
as "America for the Americans,” or in its wider uni- 
versal significance, as "America for Humanity,” there 
exists a common bond of kinship that binds the northern 
and the southern parts of the great American continent 
together, a loyalty to "The American Way.” 

The attempt may be made to achieve brotherhood by 
coercion. Historically speaking this attempt was made 
at times when Church and State united to promote re- 
ligion. Religious ideas were imposed under the threat 
of dire penalties for those who failed to accept them. It 
was in this way that Islam triumphed and that the early 
evangelization of Latin America was carried out. The 
practice of offering secular benefits to those willing to 
accept the religion of the dominant power and of 
menacing those who did not, has sometimes been called 
"Theological Charity.” 

In recent times brotherhood by coercion has taken 
on a more overt and violent form. The four modern 
totalitarian powers have all set out to achieve each one 
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for itself "a new order” upon the basis of force. Inspired 
by a sense of destiny, they attempt to subjugate other 
nations and to force them to accept the idea inherent in 
the old Pax Romana, But Roman peace can never be 
anything but the peace of the sepulchre. Whether it be 
the dictatorship of the proletariat, or the supremacy of 
the Nordic master race, or the restoration of the Roman 
Empire, or the divine right of Japan to rule in East Asia, 
it comes to the same thing. The spirit of these new 
brotherhoods is contained in the brotherly injunction 
which John Gunther found in the new Germany, “Be 
my brother or I’ll bash your head in.” 

Another form of kinship, also a human achievement, 
might be called brotherhood for convenience. It is 
often expressed when people associate together for pur- 
poses of conviviality or mutual entertainment. To this 
form of brotherhood a Chilean writer once gave the 
name of "tavern friendship.” It is the form of commu- 
nity which exists in most clubs, and, alas, in some 
churches. Relations between "tavern friends” are of a 
casual and external kind. Club fellowship is an end in 
itself. A club is run successfully when a good program 
is maintained, that is to say, when the members come 
together in numbers and have a good time on a level of 
entertainment which is high or low as the case may be, 
but which in every case is regarded as the main objec- 
tive of the group relationship. People may be friends at 
this level whose inner lives are totally masked and 
wholly impervious to one another. 

In much conventional church life the relations be- 
tween people is of this impersonal character. They are 
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bound rather by a common loyalty to a tradition into 
which they were born. It may be a loyalty to a church 
building of ancient and hallowel associations, or to a 
form of worship, or, in times of crisis, to the Protestant 
or Catholic or Jewish tradition to which their ancestors 
belonged. But in no case need there be intimacy or gen- 
uine friendship. 

"Star friendship,” a term coined hy Frederick Nie- 
tzsche, constitutes another form of brotherhood for con- 
venience. People who have very little in common and 
may even be natural enemies agree to maintain a rev- 
erent and deferential distance from each other. They do 
so in such a way that their relations resemble the gyra- 
tions of heavenly bodies, each of which moves in its 
own orbit without invading the orbit of the other. Star 
friends greet one another as they pass in the cosmic 
night, but they never clash and they never merge and 
they never co-operate on a basis of complete mutual 
trust, Co-operation, when it does take place, is invari- 
ably a matter of convenience. In these last years we have 
witnessed notable examples of star friendship. The rela- 
tions between National Socialism and Russian Bolshe- 
vism form a star friendship. Of the same character is 
the relationship between Fascist Italy and Nazi Ger- 
many. 

The highest form of brotherhood which man can 
achieve is that brought about by common commitment 
to a cause. The imagination is stirred by a great vision, 
the heart is won by a great and worthy aim. People of 
the most diverse types and backgrounds are knit to- 
gether in a sacred road companionship to promote the 
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ends 'which they all hold dear. Brotherhood in great cru- 
sades is o£ this character. It is only when people meet 
upon this level that they really begin to know or appre- 
ciate one another. Living for something greater than 
themselves, a spirit of mutual helpfulness and sympathy 
is enkindled. Masks, conventions and prejudices are 
sloughed off. Hearts are fused by the heat of a common 
enthusiasm. When the new road companions suffer be- 
cause of their devotion to the cause that brought them 
together, brotherhood becomes still more real. In fact, 
nothing draws people more closely to each other than 
to be members in a fellowship of pain. It is in such 
moments that the last vestige of strangeness disappears. 
For while success and prosperity tend to isolate people 
from each other, sorrow binds them more closely to each 
other’s hearts. It Is only, moreover, where pain and 
brokenness are experienced that the deepest insight into 
human nature can be obtained and the highest hu- 
man virtues can be expressed. That form of brother- 
hood that has its origin in devotion to a great and 
worthy cause, and which results in a baptism of suffer- 
ing for those who engage in the enterprise, produces the 
highest form of brotherhood that man can achieve, 
“Suffering,” it has been said, "passes away, but to have 
suffered never passes away.” This is particularly true of 
suffering borne in common. 

3. There still remains the third form of brotherhood, 
which I have called brotherhood by supernahiral grace. 
This is the brotherhood of those described in the New 
Testament as being "born from above,” or “born of 
the Spirit.” They are one in Christ. As children of 
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God, they arc brethren in an utterly unique sense. They 
are what they are not in Tirtuc of having been born into 
soiue natural heritage, nor yet because of any human 
achievement on their part. They did not band them- 
selves together as the result of coercion or suasion or 
because they desired to form a voluntary association 
or devote themselves to a common cause. They are 
brothers in no sense that can be described as being of 
the "will of man.” They are brothers because each one 
is a subject of supernatural grace and because they 
acknowledge their common debt to God and love Him 
above all else. Because of their birth from above they 
can say in the words of Piers Plowman, “Blood 
brothers we became there and gentlemen each one,” 

Christians are blood brothers. They are so not simply 
because they recognize “that of one blood God made all 
nations of men to dwell upon the face of the earth.” 
Tliey are blood brothers because they all participate in 
a common life, the life or the "blood” of Jesus Christ. 
Through each Christian, as a member of the Body of 
Christ, flows a mystic blood which is the source of his 
life. 

We fail to recognize the true meaning of the blood 
bond that binds Christians together if we think only of 
the blood of Christ as the sacrifice of His life for man’s 
redemption. There is a blood that was poured out for 
our justification; there is also a blood that is poured 
in for our sanctification. That blood was referred to by 
St. Paul when he opened up the mystery of the Lord’s 
Supper. "The cup of blessing which we bless,” he says, 
"is it not the communion of the blood of Christ? The 
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bread which we break, is it not the communion of the 
body of Christ?” ^ 

By this Paul meant that in the Floly Supper Chris- 
tian believers participate in or have fellowship with 
Jesus Christ in such a way that His blood, symbolizing 
His life, is imparted to them. The blood of Christ in this 
sense purifies the blood stream of their personality, com- 
bats their spiritual anemia, heals their wounds, and in 
general revitalizes and nourishes them until they grow 
up together "unto the measure of the stature of the ful- 
ness of Christ.” Vhat takes place in a special manner 
in the Holy Supper through the exercise of the be- 
lievers’ faith in Christ, Is a permanent reality of the 
Christian life, namely, that Christians are nourished by 
participation in the supernatural life of Jesus Christ, the 
Crucified-Risen One. 

Christians are "one in Christ,” a phrase used by St. 
Paul one hundred and fifty-nine times. They are in 
Christ and Christ is in them. Because this is true of 
them all, therefore they are all brothers. It is the re- 
ality of being “in Christ” that constitutes the basis of 
the Christian community, the glory and power of the 
Christian Church. For in Christ all human differences 
disappear in so far as these differences constitute a bar- 
rier to brotherhood. Before God, the capitalist and the 
communist, the German and the Jew, the Caucasian and 
the Negro, the professor and the moron, the lady and 
her maid, the president of the company and the truck- 
driver, stand bare and unmasked in equal need of re- 
demption; for "all have sinned and come short of the 

2 1, Corinthians iq 1 6 , 
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glory of God.” On the basis of accepting God’s grace in 
Jesus Christ, all these together and a multitude of others 
who today are banded in hostile human groups, may be- 
come blood brothers, as many of them are blood brothers, 
members of a brotherhood that transcends all human 
differences. 

It is only of this brotherhood that goodness in the 
fullest sense can be predicated: its members are related 
to the source of all goodness; they only have a perfect 
standard of goodness; they only live for the ultimate 
goal of goodness, the Kingdom of God, the sovereign 
reign of God in His holiness and love, in all human 
affairs. 

An obvious corollary derives from this. If the Church, 
as the body of Christ, the beloved community, is the 
organ of the redemptive will of God, if the supreme 
form of human goodness is to become an instrument of 
God’s redemptive activity, it follows that every Chris- 
tian should relate himself to a visible Christian brother- 
hood. No one can be fully Christian in isolation from 
others, for it is in and through the Church that divine 
grace becomes fully operative. There are, it is true, 
many sincere Christians around the world, who, for one 
reason or another, have never found a spiritual home. 
I have known many such in the Hispanic world. That 
great Spaniard, Miguel de Unamuno, was one. It is un- 
fortunate that it should be so. In some instances the fault 
belongs to those unchurched Christians themselves, in 
others it belongs to the Christian groups that they have 
known. But the will of God is that all Christians should 
live in visible and effective brotherhood, expressing 
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goodness in its supreme form in their corporate relations 
and collective action, and so becoming an ever more 
perfect organ of the divine goodness in the world. 

III. Unity and Community 

It is difficult at such a time as this to discuss goodness 
in its communal aspect without comparing the ideal of 
goodness inherent in the Christian community with that 
which inspires the activity of the great Church-States, 
Christianity’s chief rivals in the world of today. The 
Christian Church and the new totalitarian regimes have 
three things in common. They are agreed that goodness 
involves corporate unity. They are agreed that individ- 
ualistic activity which has no regard for the corporate 
welfare of the group cannot be regarded as good. They 
have a similar sense of destiny and a world vision. But 
between the Christian Church and its rivals there is this 
immense difference. While the Church stands for unity 
with communit)'-, the secular churches promote unity 
without community. Let me make my meaning clear. 

The unity for which the Christian Church stands is 
the tmity of love; the unity for which its rivals stand is 
the unity of honor. A great spiritual conflict is being 
waged in our time between the Christian conception of 
love and the pagan conception of honor. The unity 
formed by love is a rich, diversified unity. The unity 
formed by honor is blank and undifferentiated. The 
unity of love is a "concrete universal,” as the Hegelians 
would call it; the unity of honor is an abstract universal. 
The former is a unity based upon unmerited grace 
which keeps the spirit open to others; the latter is a 
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unity based upon natural light, which makes the spirit 
impervious to others. 

When men arc honor-bound to an object of loyalty, 
they are bound to something that is theirs by natural 
right, their class, their people, their tradition, their 
divine ruler. When the honor of their object of loyalty 
is assailed it is as if they themselves were assailed. Violent 
reaction is, therefore, inevitable. Vengeance becomes 
the watchword; forgiveness is impossible. But where 
forgiveness is impossible, men live in constant dread 
lest they should be accused of inferring dishonor to the 
"god.” When, on- the other hand, men are bound to- 
gether in love to God, they are bound to One who is 
not theirs by any natural right of possession. They are 
loyal to One to whom they owe an infinite debt, One 
who has forgiven them and who makes His forgiveness 
contingent upon their forgiveness of others. Room is 
thus made in the unity of love for weakness and frailties 
and many natural differences among the members of the 
group. When a man violates the loyalty that love re- 
quires, his fellows, instead of denouncing him, will 
make him the object of special concern and affection 
until he is again perfected in love. Where such a unity 
exists, community becomes possible, whereas true com- 
munity can never manifest itself where the principle of 
honor reigns. 

Between unity and community may lie a wide spir- 
itual abyss. In the life of mankind today the principle 
of unity is universally operative, whereas the principle 
of community is tragically lacking. Through man’s in- 
ventiveness space and time have been abolished so that 



152 A PREFACE TO CHRISTIAN THEOLOGY 

for the first time in history all men are contemporaries. 
The world has become what Count Keyserling called 
years ago "an ecumenical organism.” A major influence 
starting anywhere will, in an incredibly short space of 
time, be felt everywhere. People are influenced today 
as never before by the words and deeds of living men, 
whose voices they may listen to if they avail themselves 
of simple mechanical devices. But, whereas the spatial 
and temporal frontiers are no more, appalKng abysses 
of thought and feeling separate human groups. How 
achieve a community of interest in any way comparable 
to the formal physical unity achieved by the radio and 
the airplane and the automobile engine? How bring 
about a community of love which shall be as highly in- 
tegrated and as dynamic as the several unities of honor? 
Have we come perchance to a moment in history when 
love ceases to be a part of corporate goodness, when it 
gives place to that violence which is the natural reac- 
tion of wounded honor? Must love be confined to the 
private sentiments of members of the same group, and 
have no relevance outside the group? Is it possible for 
man to become moral, while society is foredoomed to 
being forever immoral? Shall the individual live under 
the Gospel and society remain for ever under the latv? 

We come face to face with the main problem of 
corporate goodness, namely, whether goodness in a so- 
cial sense can ever be expected when to do good is not 
in the interest of the group as a whole. It is perfectly 
clear that, in a sinful world, relative goodness is all that 
can be expected in human relations in the purely secular 
realm, but it is equally clear that within the Christian 
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society absolute goodness must be the goal. Yet even 
the relative goodness which can be expected in the rela- 
tions of human groups to one another will be directly 
related to the permeating influence of the Christian 
community and its standards upon society. It is for this 
reason that it becomes of paramount importance to 
examine the principle of love which must ever be abso- 
lute and regnant in the Christian community and with- 
out which Christian goodness does not exist. 

IV. The Order of Holiness 

It is not true that love is blind, but fear and hate. 

Love has an art in every land its way to find. 

Nor alien speech avails to part 

Where love interprets heart to heart. 

No one since St. Paul has spoken of the meaning of 
love as has Pascal. In a time when love has been debased 
and rejected, it will be helpful to recall the three orders 
which Pascal discusses towards the close of his famous 
Pens^es. "There is something,” says he, “which is in- 
finitely superior to the greatness of might and to the 
profundity of knowledge. It is the glory of charity.” 

Let us listen to some of the passages in which the 
great Frenchman descants on the glory of this, the high- 
est order of human life. They sound like celestial music 
above our human bedlam. In the world of man a hier- 
archy of orders exists, each of which is totally unique 
and different from the others. "The infinite distance be- 
tween body and mind is a symbol of the infinitely more 
infinite distance between mind and charity; for charity 
is supernatixral.” 
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Charity has its home and noblest expression in the 
saints. 

“The saints have their power, their gloiy, their vic- 
tory, their lustre, and need no worldly or intellectual 
greatness, with which they have no affinity; for these 
neither add anything to them, nor take away anything 
from them. They are seen of God and the angels, and 
not of the body, nor of the curious mind. God is enough 
for them.” 

Greater than all the saints and supreme exemplar of 
sanctity is Jesus Christ, 

“Jesus Christ, without riches, and without any ex- 
ternal exhibition of knowledge, is in His own order of 
holiness. He did not invent; He did not reign. But He 
was humble, patient, holy, holy to God, terrible to 
devils, without any sin. Oh! in what great pomp, and in 
what wonderful splendour, He is come to the eyes of the 
heart, which perceive wisdom!” 

Then comes the great crescendo on the relative great- 
ness of the three orders. 

"All bodies, the firmament, the stars, the earth and 
Its kingdoms, are not equal to the lowest mind ; for mind 
knows all these and itself; and these bodies nothing. 

"All bodies together, and all minds together, and all 
their products, are not equal to the least feeling of char- 
ity. This is of an order infinitely more exalted. 

"From all bodies together, we cannot obtain one lit- 
tle thought; this is impossible, and of another order. 
From all bodies and minds, we cannot produce a feeling 
of true charity; this is impossible, and of another and 
supernatural order.” 
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Christian love, which is the soul o£ goodness, or, shall 
we not say, holiness, and whose earthly shrine is the 
Christian community, is to be distinguished from cer- 
tain other qualities or states of mind with which it 
is sometimes confused. 

It is to be distinguished from that quality which the 
Greeks called “Eros.” Eros is love in an lesthetic rather 
than an ethical sense. Eros was the response of all 
created things to the spell of attraction cast over them 
by the divine beauty. By Eros one is drawn to loveliness 
wherever it appears. He who experiences Eros and is 
attracted by loveliness is equally repelled by ugliness in 
deed or in thought. Eros is essentially an aristocratic 
quality of appreciation. If love meant no more than 
Eros, the Christian Gospel would be impossible. For 
while men might be drawn by the divine beauty, God 
could not in any way be attracted by men to have com- 
munion with them. Salvation by Eros would be a Bal- 
cony attempt to reach God who is met only upon the 
Road. Neither would men ever be moved in passionate 
concern for the physically and spiritually lost. 

Christian love must also be distinguished from rev- 
erence. Thomas Carlyle once said, addressing the stu- 
dents of the University of Edinburgh, that there was a 
passage in Goethe’s Wilhelm Meisier which he would 
rather have written than any passage in human liter- 
ature since the time of Shakespeare. That was the pas- 
sage in which Goethe describes the famous school in 
which the chief lesson taught was the lesson in reverence. 
By cultivating symbolic attitudes, gazing upwards and 
downwards and around them for long periods, the 
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pupils were taught the supreme lesson of reverence. 
They learned reverence for what was over them, for 
God, and the great spiritual values; reverence for what 
was beneath them, unfortunate ones and those who 
suffered; reverence for those around them, the lives of 
men who were their equals. When the traveller was un- 
able to decipher what the particular lesson was that the 
pupils were being taught, the master who accompanied 
him said, "One thing there is, which no child brings into 
the world with him ; and yet it is on this one thing that 
all depends for making man in every point a man.” 

A sense of reverence is desperately needed in contem- 
porary society. It is the lack of it that has destroyed the 
sense of ultimate spiritual values, that has deprived hu- 
man personality of true worth, that has made it possible 
to cause suffering in the most ruthless fashion, that is 
imdermlning the foundations of democracy. A fine 
analysis of reverence comes from the pen of Professor 
A. A. Bowman In the posthumous volume containing 
his Vanuxem Lectures. 

"What is the sentiment that goes with the Intellectual 
appreciation of the original and absolute value of spir- 
itual existence? The answer is reverence. In Its affective 
aspect the moral life is a life dominated by reverence 
for personality. Reverence is the subjective realization 
of the value called sanctity; and the good life is the life 
in which a consciousness of the sanctity of the spiritual 
prevails steadily through all the occasions and vicissi- 
tudes of human experience.” ® 

*Bowm»n, A Sacramental Universe, p, 398. 



I AND MY BROTHER 


157 


But reverence, however basic it is in the realm of per- 
sonal relations, is still something different from and 
lower than Christian love. Reverence is essentially an 
appreciation of worth as distinguished from an apprecia- 
tion of beauty. It moves the reverent person to take up 
always an appropriate attitude, whether to God, his 
equals, or those in distress. Not only will the reverent 
person be incapable of doing wrong, he will always 
strive that wrongdoing be avoided and that the fruit of 
wrongdoing be wiped out. But no feeling of reverence 
will lead a man to a compassionate identification of 
himself with one who is both unlovely and unworthy. 
This is something that only Christian love can do, that 
love which in the New Testament is called agape. 

Christian love as agape is something that goes be- 
yond both jesthetics and ethics. It is a profoundly re- 
ligious quality engendered in the hearts of people who 
have an ever present consciousness of the infinite debt 
which they owe to the unmerited love of God. The sense 
of God’s love for them, whereby God in Christ stooped 
to their misery, has made them capable of entering lov- 
ingly into the misery of others, not as intruders but as 
friends. The Christian love of the lost and that love 
which at all times, and in the most hopeless circum- 
stances, gives itself to a ministry of reconciliation, striv- 
ing that enmity may die in the lives of men and that 
men may be friends, is the divinest quality which can 
be expressed in human life. "Where this love is present, 
each man becomes the keeper of his brother. The pastoral 
sense is awakened' towards the members of the group 
and towards others. The highest human symbol of this 
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love is the shepherd, the figure which Jesus Flimsclf used 
to set forth the qualities of His own love. 

The remark has been made by Dr. Kenneth Latourette 
of Yale University that only in Christianity, among all 
the religions of the world, has there appeared the figure 
of the Christian pastor. Other religions have had their 
prophets and their priests. Only Christianity has had 
pastors, shepherds of souls, men full of agape who gave 
themselves to the task of close and sympathetic identi- 
fication with the needs and problems of others in such 
wise as to be helpful to the objects of their concern. 

What contemporary society needs most is to witness 
the coming of a new order of pastors, both clerical and 
lay, clergymen as well as laymen and lay women who 
have the shepherd’s heart. For if ever shepherding 
needed to be done, it is now. The greatest of living 
American pastors, George Truett of Dallas, a man who 
follows the pastoral calling in a professional sense and 
whose spirit is also the model for a pastoral laity, wrote 
recently in his Autobiography, "I have sought and 
found the shepherd’s heart.” For the practice of good- 
ness or let us say, holiness, in the world of today, shep- 
herds are our greatest need. The world needs them; the 
members of the Christian community also need them if 
they are to love each other and be led into corporate 
action in the name of the Church, for the sake of the 
Kingdom, for the glory of God. 



CHAPTER SEVEN 


THE CHURCH AND THE SECULAR ORDER 


Ve come finally to the Church, the highest expression 
of the meaning of goodness, and, at the same time, the 
supreme organ for the achievement of goodness in the 
world. 

A generation ago a discussion regarding the Church 
and the world and their relations to each other could be 
conducted on a purely academic level. Today that is no 
longer possible. The issue between the two ceased to be 
an academic question in 1917 when the old order in 
both Church and State passed away In Russia. At that 
time the Balcony view of life, with its academic atti- 
tudes, began to come to an end for both the sacred and 
the secular, for religion and culture, for the Church and 
the world. Since that time Church and world have had 
to live a pilgrim life upon the road, agonizingly seeking, 
each in its own way, a new Holy City. 

By the world we mean the secular order, human so- 
ciety regarded as complete and self-contained in itself. 
The world in this sense is a fusion, symbolically speak- 
ing, of the contribution of Greece and Rome to the life 
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of mankind. The secular order combines the culture that 
•we associate with the name of Hellas and the public 
order that is associated with the name Caesar. A discus- 
sion, therefore, of the relation between the Church and 
the world must needs take into account what we ordi- 
narily mean by culture and also what we have in mind 
when we speak of world order. 

When we try to define the Church we find, strangely 
enough, that the task is less easy than that of defining 
the world. The remark has been made that “the great 
unsolved problem of Protestant theology is the problem 
of the Church.” In Protestant parlance the Church may 
mean one of a number of things. Wlienever any serious 
discussion of the Church is undertaken it is always ad- 
visable to fix very carefully the particular meaning that 
is attached to the term. 

I. The Church and the Churches 

Sometimes by the Church is meant the building, sim- 
ple or ornate, small or majestic, where God is worshipped. 
The Church in this sense may be "the little brown 
church in the vale” or the lordly Cathedral of St. John 
the Divine. But whether it be a "church in the wild- 
wood” or a great Gothic shrine, it owes its significance 
to the fact that a company of people meet there to 
worship God. Hallowed associations grow up around the 
place of worship, forming a tradition that passes from 
one generation to another. 

By the Church may also be meant a local congrega- 
tion, a group of people bound together by the bonds of 
a common Christian faith, who meet together from 
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time to time for worship. The worship in which the 
group engages and the form of organization which 
binds them together may be of the most diverse char- 
acter. The members nevertheless form a Church. They 
are at once an ecclesia, an assembly of people called out 
of secular society by a faith and an experience, and con- 
stitute a cell in a wider fellowship. It has been remarked 
that, so far as the majority of American Christians are 
concerned, the local congregation is what the Church 
means and all that it means. For them it is more fully 
the Church than either the denomination of which it is 
a part or the Church Universal. 

The Church signifies at times the denomination. In 
this sense it is a generic name covering a number, large 
or small, of local congregations that are united by some 
specific Christian loyalty. The denomination is a char- 
acteristic of Protestant Christianity, as the religious order 
is of Roman Christianity. While in a country like the 
United States of America there are over two hundred 
different Christian denominations of one kind or an- 
other, it would be a mistake to regard these as entirely 
the fruit of a fissiparous tendency in Protestantism. In 
very many instances denominations in America owe 
their separate origin to linguistic or racial factors. The 
majority, however, owe their independent existence to 
some deeply cherished loyalty around which the denom- 
ination was organized. 

Sometimes we hear it said that the “Church” has 
spoken. This means that Church leaders, representing 
many Christian denominations, have formulated a joint 
deliverance in the name of the Church. Thus the Fed- 
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eral Council of the Churches of Christ in America may 
undertake to speak from time to time in the name of 
American Protestantism, and the World Council of 
Churches, recently formed, may speak in the name of 
all non-Roman Christian communions. In this way by 
degrees the Protestant and the Orthodox Churches of 
the world will be able, from time to time, to make joint 
pronouncements as the Roman Catholic Church has 
done adown the ages in the Papal Encyclicals. 

To an increasing extent the Church means, in our 
time, organized Christianity. It denotes the sum total 
of all Christian groups in every part of the globe who 
profess a common loyalty to Jesus Christ. This is the 
Visible Church in its widest sense, the Universal or 
Ecumenical Church, the Church which today is co- 
extensive with the inhabited globe. In these last years 
we have witnessed the coming mto being of the Ecu- 
menical Church as a result of the great world assemblies 
of the Church which have been held from time to time 
since 1910. In church circles the names Edinburgh, 
Stockholm, Lausanne, Jerusalem, Oxford, Madras, are 
linked to the emergence of a corporate expression of 
Christianity such as the Christian Church has not known 
ecclesiastically since the Eastern and Western Churches 
split, nor ethnically since the beginning of the Christian 
era. In other words the Ecumenical Church has arrived. 
It has arrived at a time when the world has become more 
abysmally and violently divided than it has been for 
many centuries. It has come to the birth at a moment in 
history when the state in its totalitarian form assumes 
the attributes of a Church and plots to destroy the in- 
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fiuence o£ the Christian Church which it regards as its 
chief and most dangerous rival. 

Beyond and transcending these meanings of the 
Church tliere is still another, the highest and holiest of 
all. The Church can also mean the great group of peo- 
ple, dead as well as living, belonging to every class and 
race and nationality, residing in every land and clime, 
members of all existing empirical churches and of none, 
who have believed in God through Jesus Christ and are 
members of the Body of Christ. This, and this alone, is 
the Church in the fullest Christian sense, the wia sancta^ 
the one holy catholic Church. As such, the Church is 
at once wider and narrower than what we call the 
churches. It is narrower because large numbers who be- 
long to the churches as we know them are not members 
of the Body of Christ; for their Christian profession, 
and so their church membership, is of a purely conven- 
tional character. The Church in this sense is also wider 
than the churches that we know because many sincere 
Christians who live lives devoted to Christ have none 
the less, for one reason or another, never found a spir- 
itual home in any of the existing churches. It is in the 
measure, however, in which the reality of the Holy 
Catholic Church is present in the churches that true 
churchly reality can be theirs. 

Such churchly reality as any Christian group may 
possess is due to the measure of its participation in this 
one Holy Catholic Church. Christian reality is directly 
proportional to the number of genuine Christians who 
make up a church fellowship, and to the measure in 
which the organized fellowship is a fellowship of the 
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Holy Spirit and the medium of the grace of Jesus 
Christ. When we set out, as we now do, to discuss the 
question of the Church and the world we will take the 
Church not in its ultimate spiritual meaning, but in its 
concrete, empirical meaning as denoting organized 
Christianity throughout the ages and across the world. 
The Church in this sense is the empirical expression, the 
only visible expression possible, of the Body of Christ. 

II. Christianity and Culture 

Historically speaking relations between Christianity 
and the secular order have varied from one epoch to an- 
other. There have been four extreme forms of relation- 
ship. 

I. There was a time when Christianity completely 
dominated the secular order. That was in the mediceval 
period. Christianity flourished at that time among peo- 
ple who had been barbarians when the Church made its 
advent into the Roman world. Had it not been that 
Christianity won the barbarians who destroyed Rome, 
the culture of Greece and Rome would probably have 
been lost permanently to world civilization. As it was, 
Greece rose from her tomb, it has been beautifully said, 
with the New Testament in her hand. It may be true, as 
has been suggested, that the history of Europe is the 
history of a continent whose God has been power against 
the God of Christianity who revealed Himself supremely 
upon a Cross, It is none the less true that everything 
best in European civilization, and its best is incompa- 
rably great, has been due to Christian influence. We may 
readily admit that in the mediaeval Church the quality 
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of Christian life fell abysmally low among clergy and 
laity alike. Nevertheless, that was the period of great 
saints and of such incomparable monuments of Chris- 
tian creative influence as the Summa of Thomas Aquinas, 
the poems of Dante, and the paintings of Michael 
Angelo. 

z. At other times Christianity and the Church have 
been dominated by secular culture. This domination be- 
gan with the Renaissance which revived the old Greek 
Humanism. The authority of man took the place of the 
authority of God and of divine revelation. The move- 
ment came to its peak in the Enlightenment. A process 
began whereby Reason became the patron of the Chris- 
tian Church and of Christian doctrine. Christianity was 
rationalized in order to make it Et into philosophical 
schemes of thought. It was the passion of the great phi- 
losopher-theologian Schleiermachcr to make religion un- 
derstandable by and palatable to men of culture. Ele- 
ments in the Christian world-view and in the personality 
of our Lord which contradicted prevailing categories of 
thought and current patterns of life were ruled out. Or 
they were so transformed as to make them credible and 
congenial to men of taste. Reason, interpreted in a nar- 
row empirical sense, was regarded as the supreme and 
only arbiter of truth. The supernatural, in a transcend- 
ent sense, was bowed out of court. Elements in Holy 
Scripture that savored of the supernatural and which a 
saner criticism now recognizes to be of the very essence 
of Christianity as an historical faith, were explained 
away. Many Christian thinkers were afraid to proclaim 
any truth as specifically Christian unless it could be 



iC6 A PREFACE TO CHRISTIAN THEOLOGY 


validated by science and philosophy. Those were the 
days when the scientist and the philosopher were the 
supreme arbiters of things Christian, when standards 
were set by the natural, the social, and the historical 
sciences, to whose findings Christianity was asked to 
conform. 

Besides all this Christianity had to reckon with the 
bourgeois mind, representing the rule of the average 
man, and the hegemony of economic power. The Church 
had become the bond slave of secular culture in its most 
material and mundane expression, and the sad thing 
was that for long she did not recognize the fact, nor 
feel in any way irked by her bondage. 

Happily a decisive change has come about. "We are 
witnessing in these days the emancipation of the Chris- 
tian Church from the bondage of secular culture. Once 
again the Church is daring to be herself. It has been 
borne in upon her leaders of thought that Christian 
reality can only be understood by categories derived 
from Christianity itself. Spiritual things must be com- 
pared with spiritual, and must not be measured and ap- 
praised by standards drawn from realms where the Spirit 
is not known or recognized. The realization is growing 
that while the Christian Church owes a very great deal 
to culture, the Church must ever be the critic of culture 
and of all things human. For it is only the Church that 
knows the supreme truth in Christ by which everything 
temporal and mundane must be judged. The new dawn 
in religious thought in the United States in its whole 
outlook upon the Church coincided with the publica- 
tion of a small book by three personal friends. The 
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Church against the World, -written by Pauck, Miller, 
and Niebuhr. That book was a trumpet call to the 
Church in America to cut herself loose from the tram- 
mels of secularism and to dare to be herself, speaking 
the everlasting word that was at the heart of her, and 
ceasing to be ashamed when men of taste rejected the 
categories on which Christianity and the Church were 
based. 

3. Sometimes a parallelism has existed between official 
Christianity and the secular order. This has been partic- 
ularly true in Hispano-American countries in which sec- 
ularism has done its most perfect work. The character- 
istic view of Hispano-American culture has been that 
intellectuality and religiosity are two incommensurate 
realities. Although these countries have been nominally 
Christian, Christianity imtil quite recently exerted no 
influence whatever upon their thought and life. Not 
until a dozen years ago did any front-line man of let- 
ters in Hispano-Amcrica concern himself in a serious 
way with the figure of Christ and Christian ideas. On 
the one hand, stood politics and culture, on the other, 
religion, “It would seem,” said a great Peruvian, "that 
God kept religion for TIimself and handed over politics 
to man,” 

While this situation has obtained in Hispano- America 
in a quite explicit manner it has existed and continues to 
exist in other Christian countries in an implicit but 
equally disastrous way. There are multitudes, alas, in 
the Christian Church who seem to have dual person- 
alities, reproducing the drama of Dr. Jekyll and Mr. 
Hyde. Their religion does not control their lives in the 
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secular order. They would seem to agree with that Eng' 
lish peer who once said, “Yes, religion is a very good 
thing, but I think it is going much too far when it 
undertakes to interfere with a man’s private life.” One 
of the things that is most disturbing in this regard is 
evidence of unethical procedures on the part of many 
perfectly orthodox people. They would appear tO act 
upon the principle that if a person has the right idea 
about God it doesn’t really matter what attitude he 
takes up towards men. 

4. We are now in the midst of a period when Chris- 
tianity is being violently repudiated by the secular order. 
This is the chief characteristic of our time. Christianity 
is being rejected not in a merely academic sense by in- 
tellectuals, nor yet by politicians who desire to establish 
a purely neutral state. Today, for the first time since 
Constantine became a Christian, the basic Christian 
conception of life, involving the moral values derived 
from Christianity, is being explicitly repudiated. This is 
being done in the name of new cultures, class cultures or 
national cultures, both types of which made provision 
for the definite substitution of Christianity. 

As we review this situation dispassionately, we see 
that two things have happened. Christianity is being re- 
jected today by nations where the Christian Church 
miserably failed to represent the true Christian spirit. 
This was the case in Russia. It was also the case in 
Mexico. The defection of organized Christianity pro- 
duced a violent reaction against religion. There is little 
doubt also that the unsympathetic attitude, shown by 
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Christian democratic nations towards nations resentful 
of the treatment meted out to them since the close of 
the last war, favored the development within these 
countries of substitute religions of a secular character. 

It cannot be ignored, however, that this explanation 
is not sufficient for what has taken place. The reality of 
Anti-Christ has expressed itself in these times in truly 
apocalyptic forms. This has happened, as it always hap- 
pens, when many a complacent politician and philos- 
opher of civilization considered that human progress 
had now reached a stage when such phenomena as now 
strike terror into our hearts could not appear. It is not 
merely that Christianity is being repudiated in the name 
of the lay state. It is being repudiated in the name of 
new church states which have a religious basis. Take, 
for example, the following thesis from the catechism of 
German religion drawn up by Professor Ernest Berg- 
mann. Thesis I says: "The German has his own religion 
which flows like the living water of his own perception, 
feeling and thought, and is rooted in his species. We call 
it the German religion or the religion of the German 
people and understand thereby a German faith, ex- 
pressing the peculiarity and integrity of our race.” Take 
this, "We who belong to the German religion are often 
called ‘heathens.’ We reject this attribute if it refers to 
a religion belonging to a past age. We do not, however, 
reject it if thereby is understood a religion free of 
Christianity. In this case the word of insult takes on the 
aspect of a word of honor.” As for Christianity, this is 
what Bergmann says: Christianity is “an unhealthy and 
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unnatm'al religion which arose two thousand years ago 
among sick, exhausted, and despairing men who had lost 
their belief in life.” ^ 

An identical situation obtains in Japan. Relton in his 
valuable book quotes the following: “We regard our 
Emperor,” writes a Japanese, “as living God: hence our 
loyalty produces a kind of power within ourselves, for 
we believe that we are always with God. Our loyalty is 
a religious duty, through which we get our spiritual re- 
generation. Kodo (i.e.. The Way of the Emperor) may 
be said to be the way of God, because God Himself has 
come down to the world in the person of the Emperor.” ® 

III. The Role of the Church 

Bearing in mind the changing fortunes of the Church 
in relation to the secular order, what is its permanent 
role? Considering the Christian Church with its sense 
of world mission, its roots within great national groups, 
and its branches extending throughout the inhabited 
globe, what is its r6le as a world force? 

The role of the Church is to be the Church. "Let 
the Church be the Church.” This particular expres- 
sion of the Church’s function has been regarded as the 
most significant crystallization of thought that emerged 
out of the Oxford Ecumenical Conference in 1937. The 
sentence in question appeared in the first draft of the 
report submitted to Commission V on "The Universal 
Church and. the World of Nations.” The original para- 

* Friends of Europe Publicitions, No. 39, "The jj Theses of the German 
Religion,” quoted in Rjeligion and the State by Relton, p. 75. 

® Relton, Religion and the State, pp, Sfi-fiy. 



THE CHURCH AND SECULAR ORDER 171 

graph in which the sentence occurred was as follows; 
"Let the Church be the Chttrch. Let the Church know 
herself, whose she is and what she is. Discerning 
clearly her own status as the community of Grace, the 
organ of God’s redemptive purpose for mankind, she 
must by a process of the most merciless self-scrutiny, 
become what God intended her to be. Nothing less than 
that, nor yet anything more than that. In penitence and 
in humility must the Church rediscover the meaning 
and implications of that word that comes to her from 
the earlier ages of her own history, 'to be to the Eternal 
Goodness what his own hand is to a man.’ This involves 
a revivified sense of God as the real living God, the 'god 
of the whole earth,’ over against a God who is no 
more than a dialectical process or a member of a poly- 
theistic pluralism. This means concretely that the Church 
recognize herself to be the Church of Christ, the organ 
of God’s purpose in Him. It must be her ceaseless con- 
cern to rid herself from all subjugation to a prevailing 
culture, an economic system, a social type, or a political 
order. Let the Church live; over against all these let the 
Chxxrch stand.” 

The sentiment and the phrasing were both adopted 
by the Archbishop of York’s committee which drafted 
the Oxford Message. It has, since that time, been re- 
echoed around the world as a crusading slogan. Its 
message is that the Christian Church should not be a 
servile imitator of other cultural or social groups, but 
should hold true to her own particular mission and 
nature, \i 7 hen the • question is asked, “When is the 
Church in very deed the Church?”, the answer is, 
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"When the Church bears witness to God whose organ 
she is for the coming of His Kingdom, that is, His 
sovereign rule over the whole of life.” The way is now 
open to formulate the principal phases of the Church’s 
historic role in her witness to God as the organ of His 
redemptive purpose in human history. 

When the Church is "in very deed the Church,” she 
exercises a threefold function. Her first function is 
prophetic in character. 

I. For the discharge of her prophetic function the 
Christian Church possesses unique instruments for diag- 
nosing the state of society and her own. The Bible, 
which, among other things, is the greatest treatise on hu- 
man nature ever written, is part of the Church’s heritage; 
the living Spirit of God abides in the Church; the 
Church knows by experience the reality of the trans- 
forming grace of Jesus Christ. That being so, the 
Church, when true to her nature, manifests insight into 
human situations and a sensitivity to human problems 
which cannot be paralleled by any other social group. 

In the exercise of her prophetic function today, cer- 
tain insights are clarifying in the mind of the Church 
which she begins to proclaim in unequivocal terms. The 
Church recognizes that she, too, has "sinned and come 
short of the glory of God.” Repentance, therefore, be- 
comes her, for she has ofttimes been an unworthy wit- 
ness to God. She is far from being guiltless for the pres- 
ent state of the world. When, therefore, the Church is 
confronted, as rarely before in history, with the un- 
paralleled power of evil, and becomes conscious of her 
own impotence and ignorance, repentance, metanoia, as 
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a complete reorientation of the mind and will towards 
God is what she most needs. For if the Church is to be 
a power as God’s witness she must “in very deed” think 
as God thinks and will what God wills. 

Today, as in the time of the Hebrew prophets, Amos, 
Isaiah, and Jeremiah, the Christian Church in her ecu- 
menical assemblies points men and nations to the fact 
that the divine order in the universe has been violated 
by human sin and error. While not aligning herself with 
any political party or faction, or unfurling the banner 
of any social theory or group, the Church sets forth in 
the boldest relief her diagnosis of unhappy situations in 
which the welfare of men is being compromised and the 
principles of righteousness violated. The fact is em- 
phasized that the universe has a "grain,” as timber has 
a grain, and that those artificers of human life are 
doomed who plane against the grain of the universe. 

The nations must also know, and the Church in our 
time takes means to inform their citizens, that the only 
possibility of having a stable and worthy political order 
is through God. John Middleton Murry has recently put 
the matter in the following striking form, “In order to 
recreate Caesar,” he says, “we must rediscover God.” 

The most important attempt made by the Church to 
fulfill its prophetic role in recent times took place at the 
Oxford Conference in 1937. An increasing awareness 
that civilization was disintegrating led representatives of 
the Protestant and Orthodox Churches to meet together 
in order to think through the problems of contemporary 
civilization in the light of God and, if possible, to out- 
think the best thought in the world of today. A repre- 



174 A PREFACE TO CHRISTIAN THEOLOGY 

sentative of the League of Nations who was present at 
that gathering remarked that not in all the long years 
that he had served the League was he brought face to 
face with such a frank, unbiased and, at times, brutal 
analysis of the true human situation. 

As the critic of all things human, the Church pro- 
claims to the world of today, and to the democratic 
world in particular, that the failure of nations and of 
powerful groups within nations to regulate unregen- 
erated economic forces has been responsible in great part 
for the present debicle of civilization. The Church’s in- 
sight leads her to declare that the present crisis in which 
psychopathic men and nations attempt to mold society 
after their monstrous likeness is a direct consequence of 
the sins of Christian democratic powers. Their lack of 
sympathy and positive cruelty prepared the way for the 
coming of totalitarianism. The Church proclaims also 
that no true world order can ever be established unless 
nations are willing to forego that which hitherto they 
have always insisted was the one thing they could not 
abandon, namely, national sovereignty. For if a nation 
insists that, at all times and under all circumstances, it 
shall continue to be sole and sovereign arbiter of its own 
rights and destinies, unwilling to submit to the will of 
any wider and dtily constituted international tribunal, 
world order in any real sense will be impossible. 

This phase of the Chtuch’s prophetic r6le will be 
fully realized only when the Church succeeds, as she did 
in the past, in giving birth to an adequate theology. 
Starting from God’s self-revelation in Jesus Christ, this 
theology would take adequate account of the human 
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situation and all human knowledge, and, in a massive 
and organized system, would undertake the task which 
was undertaken at different times by Augustine, Thomas 
Aquinas, and John Calvin. The present rupture in civi- 
lization and the woeful compartmentalization of hu- 
man knowledge, which was repeatedly emphasized at a 
recent Conference on Science, Philosophy, and Religion, 
demand once again the activity of unifying minds that 
are lit by the light of God and understand man and his 
world. 

But if the Church, in the exercise of her prophetic 
gift, is to escape the stigma of exasperating the ills of 
today by pure moralism, offering mere ideals and panaceas 
to a world that is interested only in realities, she must 
listen afresh to the voice of God. .She must proclaim in 
all its simplicity the redemptive evangel, with full rele- 
vance to the situation of men everywhere. The Church 
affirms that the everlasting silence has been broken, that 
God Himself has spoken in such wise that there is a 
remedy in Jesus Christ, the Crucified-Risen One, for 
the evils which destroy human personality and human 
society. The Gospel entrusted to the Church is not a 
great imperative, but a great indicative. It does not con- 
sist primarily in a call to realize certain human ideals, 
but to accept certain divine realities. It does not invite 
men to achieve something; it invites them to receive 
something. It makes available for them new life which 
God Himself offers them, upon the basis of which a new 
world may be built. 

In these last times a very special aspect of the Church’s 
prophetic ftmction has consisted in resisting every at- 
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tempt on the part of secular powers to silence her wit- 
ness and make her the serf of some ideology or political 
system. There are parts of the world in which it is diffi- 
cult for the Church to exercise her prophetic gift, 
whether by interpreting the human situation in the light 
of God, or proclaiming, with all its implications, the 
Gospel of God. All she can do in such a case is to bear 
witness to the fact that she belongs to God, that she is 
loyal to Him alone and refuses to accept any other loy- 
alty. By doing so the Church offers a spiritual centre of 
resistance to the overweening claims of the new secular 
churches, those totalitarian regimes that demand abso- 
lute allegiance on the part of citizens and provide for 
them in doctrine, fellowship and worship, what the 
Christian Church is supposed to provide for her mem- 
bers. It was the noble resistance of the Confessional 
Church in Germany to the demands of the, State at a 
time when great universities and learned societies suc- 
cumbed before the mandate of the Fuehrer, that filled 
Albert Einstein and others with measureless admiration 
for the Church. Strangely enough, the stand taken by 
the Church in Germany and other lands in these grim 
days, has exercised a greater and more world-wide in- 
fluence on secular minds than many generations of 
preaching and theologizing. 

2. The Church has also a regenerative function to per- 
form. Knowing by faith and by experience that God 
cares for the welfare of men, the Church devotes her- 
self now, as in the past, to the transformation of human 
life in accordance with the pattern revealed in Christ. 
This involves making a contribution towards changing 
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the conditions in which men live, and also towards 
changing human life itself. 

It cannot be gainsaid, although sometimes it is but 
grudgingly admitted, that what is best in western civi- 
lization has been the fruit of Christian influence medi- 
ated by the Church. Count Keyserling once observed 
that what was noblest and most truly human in the 
Russian experiment in its early days was the direct fruit 
of Christian influence. 

Not in all world history has there been a movement 
so decisive in its influence upon the secular life of man- 
kind as the Christian missionary movement of the last 
century and a quarter. "When the mists of the present 
have rolled away, and historians of tomorrow study 
calmly and dispassionately the history of modern mis- 
sions within the context of the general history of civi- 
lization, it will be found that no influence ever made 
such an impact upon scores of nations, in Asia, Africa, 
and Australasia, as that movement has done. In the trail 
of the Christian missionary and born of the Christian 
spirit, came into being movements and institutions in 
the social, cultural and political life of new peoples 
which have exercised a decisive, transforming influence 
upon their national life. As in this country, so also in 
many new-born nations around the world, how many 
of the best and most influential institutions have had a 
Christian origin? The Christian Church founded them; 
secular organizations carry them on. 

The most outstanding example in the world of our 
time of the creative work achieved in the life of a na- 
tion by the missions of the Christian Church is prob- 
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ably the Chinese Republic. While in China today in the 
hour of the nation’s crucifixion, there is only one Chris- 
tian in every hundred, there is one Christian in six in 
the high places of government. It is this fact, as leading 
officials in the Chinese administration admit, that has 
given vision and patience to the Chinese spirit and en- 
dued the country as a whole with that magnificent re- 
silience which has won the admiration of the world. 

But the chief concern of the Church now as ever is 
not to transform the conditions in which men live, for 
that must largely be done by secular organizations in- 
spired by the Christian spirit, but the regeneration of 
men themselves. If it is true that the strategist, as dis- 
tinguished from the mere tactician, is the leader who 
never forgets the ultimate aim of the war, then the 
main objective in the strategy of the Church is not to 
provide questionable blueprints for a new order in 
Church or in State, but to bring all men to a first-hand 
experience of the living God. New men, Christian saints, 
are the Church’s greatest need, as they are the greatest 
need of civilization. 

It must ever be the Church’s supreme task to create 
new men. Some years ago at an international conference 
in Geneva I heard a Professor of Economics from the 
University of Lyon, France, make this remark, which 
has remained engraven on my mind ever since: "It is 
not the function of the Christian Church to create a 
new civilization; it is the Church’s function to create 
the creators of a new civilization.” Who can measure 
the influence of the saints? It is not so much the great 
work accomplished by Toyohiko Kagawa in Japan, that 
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is of transcendent importance, but the quality of life 
which Kagawa has lived since student days in Kobe. 
That is what has inspired hundreds of thousands of peo- 
ple around the world. Similar in kind has been the in- 
fluence of Albert Schweit2er, living the reality of Chris- 
tian sainthood in his lonely vigU by an African river. 
But our modern saints must be of a new type. The time 
has come for the Church to send some of her choicest 
sons and daughters, with the strength and fragrance of 
their sanctity, and with a burning, crusading passion in 
their hearts, into every sphere of the secular order. 

3. Finally the Church has a communal function. That 
is to say, it is inherent in her nature and mission to estab- 
lish the reality of true community. This she must do in 
the relations between people in each local Christian 
group, as well as in the corporate relations of all Chris- 
tian groups. As far as possible, the Church must exercise 
also a ministry of reconciliation in society as a whole. It 
is in this realm that the supreme contribution of the 
Christian Church must be made at the present time. 
For the Church, in accordance with the Oxford slogan, 
must be "In very deed the Church.” Within the Chris- 
tian community men and women must find a quality 
and strength of fellowship that they cannot find in any 
secular association. Now more than ever, amid the 
present breakdown of human relations, does the Church, 
as in the early Cluristian centuries, hold the world to- 
gether. As the Church’s full witness to God and His 
redemptive will to fellowship is made manifest and be- 
comes more potent, still greater and more effective unity 
among all Christians around the world will be witnessed. 
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The Christian community has shown itself to be at 
the present time the most united, as well as the most 
universal, community in the world. In years when the 
International situation followed a tragic process of dis- 
integration, the ecumenical situation became more and 
more consolidated. Whereas today the international 
problem consists in finding a common basis of under- 
standing upon which nations may agree and co-operate, 
the ecumenical problem consists in applying the basic 
imderstanding already existing between Christians to all 
the problems of mankind. It is surely striking and prov- 
idential that the ecumenical Church should have ar- 
rived at the very time when the world as a whole has 
become an ecumenical organism. When, for the first 
time in human affairs, physical unity and spiritual dis- 
unity can be predicated of the secular order in the most 
absolute sense, it Is consoling that not since the Eastern 
Church separated from the Western, and the Protestant 
Churches left the Church of Rome, has unity been so 
real within the bounds of the Christian community. 
This ecumenical Church has inunense communal sig- 
nificance. 

We have happily reached a time when not only co- 
operation between different churches, bilt the organic 
union of many churches is taking place. Unity is a 
Christian duty, but the cultivation of spiritual unity 
and the practice of effective co-operation on the part of 
Christians belonging to different denominations, does 
not mean that organic union ought to be entered into 
with precipitation. Care must ever be taken that union 
is not brought about for mere reasons of expediency, or 
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because a sense of truth has been lost among those who 
seek union. Where this happens the groups that unite 
bring no enrichment into the common life. 

The next step in the ecumenical movement will, I 
trust, take the form of an effort on the part of each 
great Christian tradition to rediscover its soul. This it 
must do by examining itself in the light of Holy Scrip- 
ture, in the light of its own history, in the light of the 
testimony of other Christian traditions, and in the light 
of the challenge of the contemporary situation. In this 
way it will come to know itself and see clearly what 
there is in its own heritage chat is merely ephemeral and 
what there is in it that constitutes divine, imperishable 
truth. Thus will be avoided what is more to be dreaded 
than any other communal expression of Christianity, 
namely, a watery interdenominationalism. If a union 
full of the strong wine of the Spirit is something to be 
desired for its own sake, and because of the potent in- 
fluence it will exert, nothing is more to be deprecated, 
and should with more tenacious insistence be avoided, 
than the watery fusion of strongly diluted church com- 
munities. 

There presents itself to tlie Christian Church in these 
days a very tragic problem. War on a gigantic scale and 
for more abysmal stakes than at any previous time in 
the Christian era has rent the human family. It would 
appear as if the stage were being prepared for continent 
to be pitted against continent and not, as formerly, na- 
tion against nation. We have reason to thank God, as 
already stated, that before this tragic situation devel- 
oped branches of the Christian Church were planted in 
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all die representative areas of the world. At this mo- 
ment there are Christians on either side of the titanic 
conflict who pledged their troth to each other that, 
whatever happened in the political arena to divide the 
nations to which they owed allegiance, they would not 
suffer any situation to arise that would divide their 
hearts from one another. The hope of civilization de- 
pends largely upon the loyalty with which those Chris- 
tians are able and willing to carry out their pledge. If 
the Church holds together, as we believe it will, a new 
ethos, which is totally lacking in the world of today, 
will have fertile soil in which to develop. Out of that 
ethos will come a new spirit and a new world view. 

Groups of Christians have been much concerned with 
the problem of the peace that will follow the present 
war. All their thought, tmfortunately, was based upon 
the assumption of an Allied victory. Now, alas, there is 
the grim possibility that, even if the totalitarian powers 
are not victoriotJS, a cessation of hostilities from pure 
exhaustion or an armed peace at the end may be the 
outcome. The question arises, how far will the Chris- 
tian Church in such a situation be an effective force for 
peace and the restoration of comity? The situation is 
such that one “lifts up one’s eyes unto the hills” and, in 
pure desperation, calls upon God for mercy upon our 
world. 

This much, however, is certain: the supra-national 
can only be achieved through the supernatural. Even at 
the worst, should might conquer in these times, and 
send us back into new dark ages, new mission fields will 
be prepared for the activities of the Christian commu- 
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nity. For the Church knows that in God’s world might 
will not permanently triumph. She knows that Jesus 
Christ is Lord and that a will to fellowship, and not a 
will to power, shall ultimately prevail. To make that will 
prevail, the life and thought of the Christian Church 
are dedicated. 

It is a time to live by hope. All our blueprints for a 
better world have been torn to shreds or filled with such 
blotches as to be scarcely recognizable. Again we say in 
our distress: "We trusted that it was He which should 
have redeemed Israel.” And the same voice answers that 
spake before, “Ought not Christ to have suffered and 
entered into His Glory.” Then our minds are lightened 
and our hearts are warmed again. For if the Road to 
Emmaus is still our road, the great Companion, who 
trod it then, treads it still, to lead the pilgrims of this 
twilight hour into the glory of a new dawn. 
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